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PREFACE. 


The encouragement which the first three 
Toiiimes of this series have received at the hands 
of the public and the request of many of my friends 
to have the second part of the Chh^ndogya 
pnblised as soon as possible have induced me to 
get the present volume through the press, within a 
short space of time. 

I am glad I am in a position to announce that 
the translation of the Brihadaranyaka Upanishad 
which was in the hands of Pandit Ganga Fath Jha 
has been completed and it will shortly be issued in 

■parts* 

V. C. SESHAOHARRT, 


Madras, 


Publisher. 



^be (Tbba'nboai^a Ulpantsbab 


ADHYATA V. 


KHANDA 1 . 


f ¥?^ !7T0Tt 

cnrar 3=^0^ ^10^ i! I II 

He who knows the oldest and the best becomes 
the oldest and best. Breath indeed is the oldest 
and the best. (1) 

Com . — The northern way of the philosophy of 
the conditioned Brahman has been explained. 
Now, in the fifth Adhydya, after having explained 
the same way, with regard to the knowers of the 
Five Fires, and to such house-holders and celibates 
as are devotional in their natirre and endowed with 
other sciences, — what is to be described is another 
way, the Southern, characterised by “ Smoke ” and 
the rest, which belongs to those who perform 
sacrifices alone, and which is in the shape of 
frequent returns, a way of metempsychosis, much 
harder than the previous one. Such explanation, 
being for the purpose of creating dispassion in the 
minds of men, is now begun. “ Breath is the best,'” 
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among speech '&c. This Breath has been fre« 
quently mentioned in the foregoing sections : 
'"‘Breath is Samvarga'' &c., &c. “But how is 
Breath the best among Speech &c., when the cha- 
racter of functioning conjointly belongs equally to 
all of them ; and whence follows its meditation 
In order to establish the fact of Breath being the 
best, the present section is begun. Any one, who 
knows that which is the oldest in age, and the 
best in quality, becomes the oldest and the best. 
Having attracted the listener by mentioning the 
result, the text lays drwn that “Breath is the 
oldest ” in age, among speech and the rest ; 
because, while the child is in the womb, the Breath 
attains its functioning stage, before speech and 
the rest, and it is by this prior functioning of the 
Breath that the foetus grows ; while it is only 
after the organs of sight &c., have been developed 
in the foetus, that speech &c., begin to function ; 
hence, .Breath becomes the oldest in age. The fact 
of Breath being the best will be explained by the 
instance of the Suhaya (horse) &c., &c. Hence, in 
this aggregate of causes and effects, Breath is the 
oldest and best. 

%% ^ 

li ^ II 

He who knows the richest, becomes the 
richest of all his own. Speech is the richest (2) 

Com. — “0«e who knows the richest” — i.e., the 
best coverer, the most endowed with wealth — 
himself being the richest among all his own 
relations. It is explained what the richest is : 
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“Speech, is the richest,”— since eloquent persons 
suppress others, they are the most endowed with 
wealth ; and hence speech is the richest. 

qfesr 11 ^ 11 

He who knows firmness, becomes firm in this 
world and also in the other. The eye is firmness (3) 
Com. — He who knows firmness, becomes firm 
in this world, and also in the other. It is explained 
what firmness is : “The Eye is firmness” — inas- 
much as it is only by seeing with the Eye, that 
one remains firm on even as well as on rough 
ground ; the Eye is firmness. 

f % mi M 
qiq il « il 

One who .knows prosperity, — all his desires 
prosper, both divine and human. The Ear is 
prosperity. (4) 

Com ,* — One who knows prosperity, — all his 
divine and human desires prosper. It is explained 
what this prosperity is : “The Ear is prosperity/* 
—since it is by the Ear that the Vedas are heard, 
and their meaning understood, whereby, sacrifices 
are performed, whence proceed all desirable 
things ; therefore, the Ear being the means of the 
prosperity of desires, it isprosper%, 

^ f qi SlFTcH ^^FIT -flqfq f qr 

sqqw II II 

One who knows the home becomes the home 
of his people. Mind is the home. (5) 
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Com . — One who knows the home becomes the 
home, the support — of all his people. It is 
explained what the home is -“Mind is the home,’" 
—since mind is the substratum of the objects,— 
cognised by the senses for the sake of the person, 
in the shape of perceptions ; therefore, mind is said 
to be the home, or substratum. 

f qrofTT 3^1'^ 

II 5, li 

Now, the five senses quarrelled together, as to 
who was the best — saying ‘I am better’. ‘I am 
better.’ (6) 

Co???.— Now, the senses, described above with 
their qualities, quarrelled together — every one of 
them saying ‘ I am better,’ ‘ I am better,’ and thus 
contradicting one another. 

^ f jntiTT- 

II ^11 

The senses having gone to Frajdpati, their 
father, said to him : ‘ Sir, who is the best amongst 
us’ ? He said to them : ‘ He on whose departure, 

the body looks the worst, that amongst you is the 
best.’ (7) 

Com.— Thus quarrelling among themselves, 
and desiring to decide as to who among them was 
the best, they went over to their progenitor, 
Prajdpafi, and asked him : “Who among us is the 
best in quality ?” The father replied : “ from 
amongst you, he, on whose departure, this body 
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looks the worst, — even though living, yet appear- 
ing like dead, and looking worse than a corpse, 
unclean and untouchable—that amongst you is the 
best,*' He replied in this round about way, in order 
to avoid giving pain to any of them. 

m f w wm- 

w moFci; m%r 

^Fi^ot ''STFF# 5[j^ 

f ^ lU !1 

The Speech went forth; and having stayed 
away for a year, it came back and asked: ‘How 
have you been able to live without me T ‘Just like 
the dumb not speaking, but breathing with the 
breath, seeing with the eye, hearing with the ear, 
and thinking with the mind.’ Speech entered. (8) 

Com . — Having been thus addressed by their 
Fathei% from among the senses, speech went forth; 
and having stayed away for a year, — Ae., ceased to 
exercise its function, — and then having come back 
asked the other senses : “How were you able to 
hold your own during my absence They replied: 
“just as the dumb &c. — ue,, just as in the ordinary 
world, the mute, not speaking with speech, live all 
the same. In what way does he live ? “ Breathing 
with the breath, seeing with the eye, hearing with 
the ear, and thinking with the mind,” — just per- 
forming the functions of all the other senses. In 
the same manner, did we manage to live. Having 
thus realised the fact of itself not being the best 
among the senses, Speech entered into the body ue., 
began to exercise its function. 
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^ ^R^TFISF?;^ 

ws5=5Tr JPT^= 

5go^: e^ft^UT sqFF^t Sifs[%^ f 

II !i 

W =5f^ mcrpcT'- RT^ 

in° I! 

.-- JW 5Tf^Fi ^FT ^'45^# 

Ipfl^gifqf^ W 4F5T sqTFF*. moF^' 

tRSRf^gqr 5if4%?T 5 fF: II n II 

The Eye went forth ; and having stayed away 
for a year, it came back, and asked : ‘ How have 
you been able to live without me ? ’ ‘ Just like the 
blind, not seeing, breathing with the breath, speak- 
ing with the speech, hearing with the ear, and 
thinking with the mind.’ The Eye entered. (9) 
The Ear went forth ; and having stayed away 
for a year, it came back and asked : ‘How have 
you been able to live without me ? ’. ‘ Just like 

the deaf, not hearing, breathing with the breath, 
speaking with the speech, seeing with the eye, and 
thinking with the mind.’ The Ear entered. (10) 
The Mind went forth ; and having stayed 
away for a year, it came back and asked : ‘ How 
have you been able to live without me ?’. ‘ Just as 
children, without mind, breathing with the breath, 
speaking with the speech, seeing with the eye, and 
hearing with the ear.‘ The Mind entered. (11) 
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Com . — The rest is similar to what has gone 
before. The eye went forth, the ear went forth, 
the mind went forth, &c. &c. &c. “ Children with- 
out mind" — {.e., with undeveloped minds. 

f RIOT w 

sIh 11 11 

Now the Breath, just as going to depart, tore 
up the other senses, — just as a spirited horse might 
tear up the pegs to which he is tethered* They 
gathered round him, and said: ‘ Sir, prosper, you 
are the best of us ; do not depart/ (12) 

Com * — When speech &c., had all been ex- 
amined, the Breath in the mouth, just as he was 
going to depart— 2 .^,, just as he thought of going 
away — did this : just as in the ordinary world, a 
spirited horse, when struck by his rider by a whip 
with a view to test him, might tear up the pegs to 
which he is tethered, — so did Breath tear up the 
other senses, speech and the rest. And these 
senses, having been thrown from their places, 
and not caring to live there, gathered round the 
Breath in the mouth, and said : ‘ Sir, prosper,’ — ^be 
you our lord— -because you are the best amongst 
us ; and do not depart from this body/ 

c4 in 8 11 
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Then speech said to him : ‘If I am the richest, 
pu are the richest/ Then the Eye said to him: 
"If I am firmness, you are firmness/ (13) 

Then the Ear said to him : Tf I am prosperity, 
you are prosperity Then the Mind said to him : 
" If I am the home, you are the home/ (14) 

Com. ITow speech and the rest, confirming, as 
it were the superiority of Breath, said — Just like 
people recognising the authority of the king by 
making presents to him. Speech said: ‘ If I am 
the richest, you are the richest’ — the property 
of being the richest, which belongs to me, is yours. 
Or, it may mean, that this property is in reality 
your own ; it was through ignorance that I mistook 
it for my own. The same interpretation is appli- 
cable to the cases of the Eye, the Ear and the 
Mind. 

STTorr STM II li 

And people do not call them * speech,’ * eye,’ 
‘ear,’ or ‘mind’ ; they call them ‘ Breath ’ for Breath 
is all these. (15) 

Co7n, The assertion of the text that the speech 
said so to the breath in the mouth is true ; because, 
in ordinary parlance, the senses are not called 
either ‘speech,’ or ‘eye,’ or ‘ear/ or ‘mind,’ but 
‘Breath. Because Breath is all these senses ; there- 
fore, what the speech &c., told the Breath was only 
a fact. “ Well, how can this be ?” It is only 
sentient persons that can quarrel among them- 
selYes, as to who is the best of them. Nor is it 
possible for the Eye, &c., to speak, without speech; 
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nor is it possible for them to depart from the body; 
then again, to enter in it, go to Brahman^ or eulogise 
the Breath. True: but the sentient character of 
speech and the rest is based on Scriptures, inas- 
much as they are presided over by the deities of 
Fire &o. If it be urged that this theory of a 
multiplicity of sentient agencies in a single body 
militates against the nydya doctrine, — we deny 
this ; because, they hold God to be the efficient 
cause (of the body) ; and those that admit such 
a God, also hold that it is always through 
the supervision of God, that any functioning 
is possible, for the internal and external organs, 
mind and the rest. And we too do not hold the 
intelligent deities of Fire &c., to be the inner 
enjoyers (personal agents) ; but as a matter of 
fact, we admit a God, only as supervising over 
these deities, — having in themselves the causes 
and effects, being only different manifestations of 
the single deity of Prdna^ and serving only as 
prototypes of the millions of differentiations into 
the Physical, Supernatural, Divine, and the like. 
And this God is without any organs, — as declared 
in such texts as : ‘‘ without hands and feet, he runs 
and holds, he sees without eyes, and hears with- 
out ears.’' and the Svetdsvatara reads : Look upon 
Siranyagarbha being hoTn** ; “He brought forth 
Hiranyagarbha, irst of all” and so forth. We are 
going to explain later on that the Enjoyer is the 
Jiva, connected with the results of actions, and as 
such, differing from the aforesaid God. The 
conversation of speech and the rest is a mere 
assumption,” -meant to establish, for the wise, the 
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superiority of Breath, both by means of negative 
and affirmative reasonings. Just as in the world, 
certain persons, quarrelling on the point of the 
superiority among themselves, ask a wise person 
as to who among them is the best, — and being told 
in reply that one who accomplishes such and such 
a task is the best, they go forth and each of them 
tries to fulfil the condition laid down, and thereby 
ascertain the superiority of one amongst them- 
selves;-^so, exactly the same process the text has 
applied, by assumption, to the case of speech and 
the rest. The wise one is to ascertain the 
superiority of Breath, on the ground of the fact 
that the body was seen to live, in the absence of 
speech and the rest, while it ceased to live on the 
departure of breath. As says the text of the 
KaushttaJd also: “one lives devoid of the Speech : 
we see the dumb ; one lives devoid of the Eye : we 
see the blind ; one lives devoid of the Ear : we see 
the deaf ; one lives devoid of the Mind : we see the 
children ; one lives when the arm is cut off; one 
lives when the thigh is cut off,” and so forth* 


Thus ends the First Khanda of Adliymja F. 


ADHYA'YA V. 


KHANDA H. 


f!f^ ffct f % 5TTJ7 5???^ I ^ 

f f%wi3 !l ? II 

He said : ‘ wliat shall be my food?’. They 
replied : ‘ whatever there is, from the dogs to the 
birds’. This is the food of the Breath ; his name is 
distinctly * AnaJ For one who knows this, there is 
nothing that is not food. (1) 

Com . — The Breath in the mouth said : “ what 
shall be my food ?” Having assumed the breath to 
be the questioner, the text assumes the speech and 
the rest to be the rapliers ; and the reply given is : 
‘‘"whatever is known as food, in this world, includ- 
ing even dogs and birds, that will be your food.”^ 
And in order to show that Breath is the eater, and 
that everything is food for Breath, the text adds 
its own independent testimony, apart from the 
assumed story ; whatever food is eaten by living 
beings, in this world, is really of Ana, Breath, i.e.^ 
all food is eaten by the Breath alone. And in ordex" 
to show that it pervades over activity of all kinds^ 
the name of Breath is distinctly “ Ana ” ; the prefix 
“ Pra” only specialising the motion (signified by 
the root ‘ Ana ’). The distinct utterance of the 
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name ‘Una” constitutes an utterance of the 
name of the eater of all foods the name 
^na directly denotes the ‘ eater of all foods.’ 
_ne who knows this— *.e., knows himself to be 
Breath, as residing in all beings, and as the eater 
ot all foods- for such a one, there is nothing that 
IS not eatable ; t.e., for such a knower, everything 
becomes food ; since the knowing Person is Breath 
declared in another text : having begun 
with^ It is from Breath that it rises, it is in Breath 
that it sets”, it finishes with ‘ from the knower of 

this does the sun rise, in the knower of this does it 
set.’ 

f II ^ II 

He said : ‘What shall be my clothing ?. ’ They 
said ‘water’. Hence, it is that while eating, people 
cover it, both before and after, with water. He 
thus obtains clothing, and is no longer naked. (2) 

Com. The Breath said again. — the assumption 
being as before :“what shall be my clothing ?”. 
Speech &c., replied “water.” And because water 
is the clothing of Breath, therefore, when going to 
cat, and also after having eaten, the learned 
Brahmanas do this. What is it that they do? 

^ having eaten, they cover 

up the Breath with water, as if with cloth. Then 
he becomes capable of being clothed,— t.e, , obtains 
clothing, and ceases to be naked. Since the 
absence of nakedness is signified by the mere 
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presence of the cloth, the addition of ceases 
to be naked’* must be taken to mean that he 
also obtains a wrapper. What is meant here 
is that the sipping of water, done before and 
after food, must be simply looked upon as 
being the clothing of Breath ; and the “ coyering 
by water” is not a third sipping. Because, what is 
meant by the preceding mantra is that whateyer 
food is actually eaten by Imng beings is to be 
looked upon as belonging to the Breath ; so too, 
in the present case, the questions — what will be 
my food, and what will be my clothing— and the 
replies given being exactly similar. Otherwise, if 
the present passage be taken to signify the per- 
forming of an independent sipping — apart from 
what is ordinarily performed, then, in the former 
case too, the food ordained for Breath would come 
to include even such insects &c., as are not 
ordinarily eaten. For, the question and the reply 
in the two cases being exactly similar, and being 
for the Sake of knowledge, and as such, the section 
being simply for the sake of knowledge, it can 
never be right to interpret them by halves. There 
is an objection that the ordinary sipping is for the 
sake of preparation — readiness for food, and as 
such cannot be for the second purpose of clothing 
the Breath. But this objection does not hold : since 
we do not assert the sipping to have both the ends; 
all that we mean is that the water, that is sipped 
for the sake of readiness, is to be looked upon as 
the clothing for Breath — this is what is enjoined 
by the passage ; and as such, the objection to the 
double purpose of the sipping falls to the ground* 
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If it be urged that it could be so looked upon, only 
if the water were /or the purposes of clothing^— we 
deny this ; because in a sentence, which is meant 
to have the sole purpose of knowing the clothing, 
if the meaning be taken to be the laying down of 
an indpendent sipping for the sake of clothing, 
and also the injunction of looking upon it as not 
naked, — there would be a split of the sentence ; and 
there are no grounds for holding the sipping to 
have both the purposes. 

’q^FItfd II ^ ll 

Satyakdmo. Jdbala, having explained this to 
Gosniti the son of Vi/dghra2:>ad^ said to him: ‘ if one 
were to tell this to a dry stick, branches shonld 
shoot forth, and leaves would sprout out from 
it.’ (3) 

Conu — The aforesaid philosophy of Breath is 
eulogised. Satyakdma JCtbdla, having explained 
this philosophy of Breath to Gosruti, the son of 
Vydghrapad, said to him something else, that 
follows : *If even to a dry stick, one knowing the 
Breath were to explain this philosophy, from that 
stick would shoot forth branches, and leaves would 
sprout out* What then would be the result, if it 
were explained to a living man ?” 

II « II 
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If one desire to reach greatness, then haying 
performed the initiatory rite on the Amdvdsya di^nA 
on the Pawrnamdsz night, having stirred up with 
curd and honey, the mash of all the herbs, he 
should pour ’a libation of ghee into the fire, 
saying ‘ Svdhd to the oldest 1 Svdhd to the best !’ ; 
and then he should throw the remnant into the 
mash. (4) 

Com . — The text now lays down the action of 
mashing, for one who knows the Breath as des- 
cribed above. Now, after this, if one wish to reach 
greatness, then he should perform the following 
action. Greatness is followed by wealth ; and the 
wealthy person possesses treasures ; and these 
treasures are the means of the performance of 
actions, whence becomes possible either the path 
of the Gods or that of the Fathers. And with a 
view to this end, if one desires greatness, he should 
perform this action, which is not for one who 
desires merely a sensuous enjoyment of objects. 
And it is for such a one that the restrictions of 
time &Cf, are laid down. Having been initiated on 
the Amdvdsya night, — i.e,, having observed the 
restrictions of sleeping on the ground and per- 
formed the penances of speaking the truth, 
observing strict celibacy and the like. The initia- 
tory rite itself, however, does not make up the 
whole action ; because, the action of mashing does 
not form part of it. From another text — Upasad^ 
vrati &c” — one also observes another restriction of 
drinking milk alone. On the Paurnamdsi night, 
he begins the action proper* Having collected all 
sorts of herbs — those found in the villages, as well 
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as those in the forests in quantities either large 
or small, he should thrash them, and make them up 
into a pulp, and then having put the pulp into a 
vessel or a cup made of udambara wood— in accord- 
ance with an injunction occurring in another text 
—he should mash it up with curd and honey ; and 
then having placed the whole thing before him, he 
should pronounce “ Svdhd to the oldest ; Svdhd to 
the best !” and pour a libation of ghee into the 
ordinary fire, and throw the remnant, attaching to 
the Sruve, into the mash. 

U ^ li 

Saying ‘ Svdhd to the richest ’, he should pour 
a libation of ghee into the fire, and throw the 
remnant into the mash. Saying ‘ /SudM to firm- 
ness ’, he should pour a libation of ghee into the 
fire, and throw the remnant into the mash. Saying 
'Svdhd to prosperity’, he should pour a libation of 
ghee into the fire, and throw the remnant into the 
mash. Saying 'Svdhd to the home’, he should pour 
a libation of ghee into the fire, and throw the 
remnant into the mash. (5) 

Com . — The rest is similar to what has gone 
before. He should throw the remnant after having 
poured the libation, saying, in each case ‘ Svdhd to 
the Richest, to Firmness, to Prosperity, and to the 
Home’. 
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^ ft M f[T :3%r ' 

Then, moving away, and holding the mash im 
his hand, he recites : “Thou art ^Am.a' by name, as* 
all this rests with thee. He is the oldest and best,- 
the king and sovereign. May he lead me to the- 
oldest age, to the best position, to kingship and. 
sovereignty. May I be all this.” (6) 

Cbm.— Then, moving a little away from the 
Fire, and holding the mash in his hand, he recites 
the following : “Thou art Ania by name” ~ 

Ama is the name of Breath ; and inasmuch as 
Breath moves in the body, by means of food, the 
mash, being a food of Breath, is eulogised, as 
being Breath itself : “Thou art Ama by name”. 
Why ? Because all this universe rests with thee, 
in the character of Breath. And the mash, as 
Breath, is also the oldest and best ; and hence also, 
“ King,”^ — effulgent, and “ Sovereign ” — i.e , one 
who extends his protection to all things. May 
this mash lead me to its own qualities — oldest age 
and the rest. “ May I be all this ” — world, — like 
the Breath. The particle signifies the end of 
the mantra. 

m qr qi=q#ssf;^: ^ 

qft M 11 's 11 
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Then he eats with the following verse, at each 
foot : saying, ‘we ask for Sdvitris,’ he takes a 
little ; saying ‘ the God’s food ’, he takes a little ; 
saying ‘ the best and all-sustaining,’ he takes a 
little ; saying ‘ we meditate upon the quick of the 
God’ he drinks up all ; and having cleansed the 
vessel or cup, he lies down behind the fire, either 
on a skin, or on the ground, in silence, peacefully. 
Now if he sees a woman, he must know that his 
business has succeeded. (7) 

Com .- — After this, at each foot of the following 
verse, he takes a little of the mash. That is, he 
takes a morsel at each foot of the verse “That food 
of SAvUrV oi progenitor, which includes both 
the ‘Breath and the Sun’ — “we asked for” — this 
food being in the form of the mash ; the meaning 
being “by eating of which food of the Sun, we shall 
attain to the form of the Sun.” “Of the God” — of 
the Sun — refers to “SAvitri" gone before. “Best” of 
all the foods. “All-sustaining” — the greatest 
Sustainer, or the Creator, of the 'whole world. Both 
of these qualify the “food”. “Quick” — i.e., of quick 
form, — of the Sun, “we meditate upon” — we think 
of, after having our hearts purified and duly 
prepared by the excellent food. Or, the meaning 
may be: ‘'we performed this sacrifice with a view 
■to attaining to greatness, the cause of ‘Bhaga' 
((Eiches); and it is this that we think of.” “He 
brinks up all”, that is left of the mash. And 
having cleansed the vessel or the cup of udumbara 
wood, and having washed his mouth after eating, 
h,e lies down behind the fire, with his head towards 
the East, either on a skin, or on bare ground, in 
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silence (not speaking) ‘in peace”“-i.e., having 
his mind under such control as not to be troubled by 
evil dreams. Then, if he sees, in his dream, a woman, 
he must understand that his business in hand has 
succeeded. 

1% m tl <: B 

And there is this verse to the effect; ‘If during 
such sacrifices as are performed with a definite end 
in view, one should see a woman in dreams,— in 
such dream-vision, he should recognise success ; 
yea ! in such dream-vision.’ (8) 

Com . — To this effect, there is this verse: if, 
during the performance of such sacrifices as are 
performed with certain definite ends in view, one 
happens to see a woman, during his dreams, then 
he should recognise success; i.e., he should know 
that success would surely result. “In that dream- 
vision’’ — i.e., in that vision of a woman, in a dream. 
The. repetition is meant to indicate the end of the 
sacrifice. 


Thus ends the Second Khanda of Adhydya V. 


ADHYATA V. 


khan DA III. 


f DIT fT?RT3 ^ Viqq |f^ 1! ^ | 

SvetaMtu, the grand-son of Aruna, went to the 
assembly of the PawoAd/as. Pravdhmia Jaivali 
asked him : Boy, has thy father taught thee?’ ‘Yes 
bir. ’ 

* purpose of creating dispassion 

in the minds of those desiring Liberation, various 
ways have to be explained-ways beginning from 
£ra^««and ending down to the tuft of grasT 
With a view to this, the next story follows • 

Sietaketu, by name,— the grand-son of ^rwna went 
t^o the assembly of the Panchala people. And when 

he had reached the assembly, Prai;^^araa, the son 

tt i ™ *^5^ father taught 

taught by my father.” ^ es, I have been 

=! TO ^ 

W TO ^ p, 


WITH SRI SANKARA’S COMMENTARY 31 


^ ‘Dost thou know where men go to, from here?’ 
^JsTo, Sir#’ ‘Dost thou know how the7 return?’ ‘No, 
Sir. ‘Dost thou know the diverging point of the 
two paths the path of the Gods and the path of 
the Fathers ? ’ ‘ No, Sir’. 


Cbm.— He said to him : “ If thou hast been 
taught, dost thou know the place where men go to, 
after having gone up from this world?” The other 
replied No, Sir”-— “I know not what you ask.” 

Then dost thou know by what means they 
come baok?”^ He replied : ‘‘No, Sir.” ‘Dost thou 
know the point of divergence of the two partly 
contiguous paths”- the place from where the 
persons destined for the two paths, having gone 
together for some distance, separate from one 
another. ‘No, Sir.’ 


W yVjqci-citi'i Wtftm ^ 

11 ^ 1 


‘Dost thou know why that world is never 
filled ? No Sir. Dost thou know how in the fifth 
libation, water comes to be called ifaw ?’ ‘Indeed, 
Sir, no.’ 

Cbm.— “ Dost thou know why that world of the 
Fathers— from where people come back— is not 
filled with the many men that are passing thither’” 
He replied: “No, Sir.” “Dost thou know how, 
in what order, when the fifth libation has been 
poured, the water, that is poured as the sixth 
Ipation, comes to be called ' Man"l He replied: 
“ Indeed, Sir, I know not any of these things.” 
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^ fTSSq^: cr- fKNHl- 

cfT^ {^ qj II 2 II 

‘ Then, why didst thou say thou hadst been 
taught ? One who does not know these things, how 
can he declare himself instructed ?’ Troubled in 
mind, he came to his father’s place, and said to 
him ; ‘ Sir, without having taught me, you told me 
that I had been taught.’ (4) 

Com . — “Thus then, being totally ignorant, 
wherefore didst thou say thou hadst been taught ? 
One who knows not the things that I have asked, 
how can he declare among the wise, that he is 
instructed ? ’’ Thus troubled in mind, by the King, 
Svitaketu came to his father’s place, and said to 
his father : “Sir, without having taught me, you 
told me, at the time of finishing my studies, that 
you had taught me.” 

qsg- IIT <|4Wi^irg: ^ 

^ W FIT ^ 

?T f ^T^S%IFT f inWIffWC ?T f 
Jira: ?r?TFT 3^FT HT^^T f^rlFT 

^ fuft^TT ^ ^ ^ M §OT- 

^ f 5(^ II 5; 5 

‘That fellow of a Kshatriya asked me five 
questions, and I could not understand even one of 
them.’ The father said : ‘ As you told me these 
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questions, I did not understand any one of them^ 
If I had known these, why should not I ha^e told 
them to you ?’ (5) 

Then (?a^^5?a??^a went over to the King’s place, 
and when he reached the place, the King tendered 
him proper respects. In the morning, he went 
over to the King in his assembly- The king said 
^Oautama^ ask a boon out of such things as belong 
to the world of men.’ He replied : ‘Let such things 
as belong to the world of men rest with thee. Speak 
to me the same speech that thou didst speak to my 
boy.’ He was perplexed. (6) 

Com . — Because five questions did the “fellow of 
a Kshatriya '' — one whose relatives are Kshatriyas 
he himself being a wicked person — put me; and out 
of these questions I could not understand the 
meaning of even one of them. The father replied: 
‘‘ Just as you came, you repeated these questions 
to me, and I could not understand a single one of 
them. Thus then, from your own ignorance, you 
should infer my ignorance also. That is to say, 
just as you do not know these questions, so, I too 
do not know them. Therefore, do not think 
otherwise (ill) of me, because I do not know themr. 
had I known them, for what reason should I not 
have told them to you, my dear child, at the time 
of your finishing studies. ” Having thus consoled 
his boy, Gau'ktma—i.e., the Eishi of the family of 
Gaw^ama— went over to the place of the king' 
Jaivali. And to him, the king offered proper 
respects. And being thus entertained by the king,, 
Gautama went over to him in the morning, as hm 
was sitting in his assembly. Or, ** Sabkdga'" may 
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mean being duly respected” by others. Gautama 
came to the king The king said to Gautama-. -‘Isk 
ioraboonout of such things as belong to the 
uman wor d Le., such things as villages and the 
hke (?atoa replied : “ O king, may such human 
wealth rest with thee. Thou must speak to me the 
same speech, full of questions, that thou didst 
speak to my boy.” Having been thus addressed by 
Gautama, the king became perplexed, as to how he 
could do what he was asked to do. 




^ '■ - ^ ^ 

^ il^H 

He commanded ‘ stay here for a long time’ 
Then he said to him : ‘As to what you have told 
me, ffawtama, before you, this knowledge did not 
go to the Brdhmana ; and therefore, among all the 
people, I. wes only to the Kskaliya So 

teaching of ttiis belonged.’ Then he began. m 
perplexed, because he could 

tin.;, The tnrirMftthe”nM'=‘"V" * 
ordetea M. fo 

said . Though equipped with all knowledge vef 
through Ignorance of this particular philosophy 
you have asked me, in such a way, to exnlain fo 
you the philosophy, that I am declaring it to you 

But there IS something to be said on this point,- 


WITH SEI SAHKABA’S COMMENTARY - 35 

ihat prior to yon, this knowledge did not go to the 
Br&hmands; nor did the Brdhmands teach this 
'Science. And it is for this reason, an -universally 
Tecognised fact that it was t o the Kshatriya caste 
alone that the business of teaching this Science to 
pupils belonged. And it is through a line of 
Kshatriyas alone that this science has been handed 
down up to this day. However, I am going to 
impart it to you; and henceforth it will go to the 
BrdJimands. Therefore you will excuse me for 
what I have said.” Having said this, he, the king, 
^explained the Science’ to him. 


Thus ends the Third Khanda of Adhydya F. 

ADHYATAV, 

KHANDA IV. 

?I8a5fTf&r t: S I H 

‘ That world, 0 Gautama, is the Fire ; the Sun 
is its fuel, the rays are the smoke, the day is th« 
flame, the Moon is the embers, and the Stars are 
the sparks.*' (1) 

Com, — The question that is taken in hand first 
is about the water in the fifth libation ; because, 
an explanation of this would make easier the 
explanations of the other questions. The beginning 
of the two libations of the Agnihofr'a have been 
described in the VdjasanSya ; and the questions 
refer to that. The starting up of the libation is the 
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Way, the satisfaction is Firmness, and the rise is* 
the Return into the world. The explanations of 
these have also been given in the same book : 
‘‘These two libations, on being poured, start up 
and they enter the sky ; they make the sky the 
A'havamya Fire ; they make the Air fuel, the rays* 
the white libation ; then they satisfy the Sky ; and 
then rise up &c., &c. Similarly do they satisfy 
the Heaven; and thence they return; and then 
having entered into this earth, and satisfied it, 
they enter into the man ; then finally having 
entered into the woman, they rise up in the world.’’’ 
And what is shown here is that the mere commen- 
cement of the two libations of Agnihotra is made 
in the said manner. Whereas, what is meant to be 
laid down here is the means of attaining to the 
northern path, in the shape of worshipping, as 
Fire, the aforesaid commencement, in the shape of 
the Apiirva oi the sacrifice, after having; 

divided this latter into its five component parts. 
With this view, it is declared : “ That world, O 
Gautam>a, is the Fire, <fcc”. What is meant here is that 
the morning and evening libations of the Agnihotra^. 
poured by means of milk &c., accompanied by due 
devotion, duly endued with the A' Fire,. 
Fuel, Smoke, Light, Embers and Sparks, as also 
with the agencies of the doer and the like, — having' 
gone up through the sky, enter into the Heavenly 
Region, and thus become etherealised, come to be* 
connected with water, and hence called by the 
name “ water,’’ and also by the name “ Faith”; and 
the Fire is the substratum of these. The fuel &c., 
connected with them are next described: The idea of 
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%r 


Fire in the libations is also pointed out in the same 

manner : “That world is the Fire, 0 Gautama just 
ThTthe case in question we have the Afk^aMya 

Fire, the substratum of the Agnihotra. And of 
this Fire, named “ the Heavenly Region”, ^in 
is the fuel ; as that world shines only when lighted 
UP by the Sun ; therefore, on account of hghtiJiguPr 
Z\. is t-1. The are the s=.ok 

because they rise from it ; as it is from the fuel 
that smoke rises- The Day is the “because 

of the similarity of being bright, as also of being 
the effects of the Sun- The Moon is the embers, 
-because it is only when the Day has e^ed that 
it becomes visible ; just as it is only when the Flame 
is extinguished that the embers become visible. 
The stars are the sparks, -because these are also 
besprinkled about, like parts of the Moon (just as 

sparks of the embers). 

life 

In this Fire, the Gods pour the libation of 
Faith; and from this libation, king Soma is born.(^ 
— In the Fire described above, the Gods 

the sacrificer’s Prdnas, in the shape of Fire &c., 

with regard to the Gods-pour the libation of 
‘‘Faith.” — the ether ealised waters, in the shape o 
the various modifications of the ApmAoira libation, 
endowed with Faith, are called “ ^^ith. _ 
as in the question it is mentioned that in the fift^ 
libation the water comes to be called Man , 
which points to water as being the object poured as 
libation. And it is also ordinarily known tha- 
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•Faith is water’ and that ‘it is only after Faith has 
been taken up that people start a work.’ This 
*‘Faith” in the form of water, they pour as libation ; 
and from this libation is born Soma, the king 
■who is a modification of waters called “Faith” that 
are poured into the Fire of the Heavenly Eegion. 
Just as it has been described that the waters bring 
about in the Sun certain effects in the shape of the 
Red &c., when they (waters) are in the form of the 
honey of the flowers of Rigveda, carried along by 
the bee of Bik, — so, in the present case, these 
waters, forming integral parts of the Ag7iihotra 
libation, in their subtle etherealised forms called 
“ Faith,” enter into the Heavenly Region, and 
bring about their effect in the shape of the Moon, 
as the fruit of the two Agnihotra libations. And the 
sacrificers too, performing the Agnihotra, — ^becom- 
ing identified with the libations, imbued with the 
thoughts of the libation, attracted by action in the 
shape of the libations, and bearing an inherent 
relation with the “Faith*’ — waters,— enter into the 
Heavenly Region, and become the Moon. For, it 
was for this sake that they performed the Agni.’> 
Ao^ra.What is meant to be explained here is, not the 
way of the sacrificers, but the modification of the 
libations, which are explained in the proper order 
nf sequence, of the five Fires, as the chief factor 
for purposes of meditation. The way of the 
ignorant will be explained later on, in the order 
of “smoke as also the way of the wise, 

brought about by knowledge. 


Thus ends the Fourth Khanda of Adhyciya F. 


ADHYA'YA V. 


KHANDA V. 


IRtRI f^gif^f T-- 11 ^ 1! 

Parjanya^ 0 Gautama^ is the Fire. Of this 
Air is the Fuel, the Cloud is its Smoke, the 
Lightning its flame, the thunder its embers, and the 
thunderings its sparks. (1) 

Com * — The meaning of the synonym of the 
second libation is explained. “0 Gautamay 
Parjanya is the Fire ”, — Parjanya being a 

particular Deity presiding over Eain. Of this. Ait 
is the fuel, — since the Fire of Parjanya is flared up 
by Air, rains being found to follow on the strength 
of the preceding wind. The cloud is the smoke,— 
the cloud originating in smoke, and also looking 
like it. The Lightning is its flame,— because of the 
common character of being bright. The thunder 
is its embers, — because of hardness, and of the 
connection with lightning. The thunderings are the 
sparks,— because they are spread over the clouds. 

Tim ^ 

11 H II 

In this Fire, the Gods pour the libation of 
Soma, the King. From this libation is born 
Eain. (2) 
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Coin , — As before, in this Fire, the Gods pour 
the libation of Soma, the King. From this libation 
is born Rain. The waters named “Faith” having 
developed into the form of Soma, when offered into 
the second libation into the Fire of Parjanya, 
develop into Rain- 

Thus ends the Fifth Khanda of Adhyaya Y. 


ADHYA’YA V. 


KHANDA VI. 

The Earth* O Gawto^^a, is the Fire. Of this, 
year is the fuel, A'kdsa its smoke, night its flame, 
the quarters its embers, and the intermediate 
quarters its sparks. (1) 

Com . — “ The Earth is the Fire’’ — as before. Of 
this Fire, named “Earth,” the year is the fuel, — 
because it is only when the Earth is fully developed 
through the time of the year, that it becomes 
capable of producing corn. The Akdsa is its smoke 
— since the 4'^dsa appears as if rising from the 
Earth, just as smoke from Fire. The night is its 
flame, — the night being similar to the Earth, which 
is of a non-iliuminative character,— just as the 
Flame is exactly like the Fire. The quarters are 
its embers, — ^because of the common character of 
being calm. The intermediate quarters are the 
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-sparks* — ^because of the common character of 
smallness or insignificance. 

^ lira 

II ^ II 

In this Fire the Gods pour the libation of Rain; 
from that oblation is born food. (2) 

Gom—“ In this &c.,” as before. From that 
-oblation is born food — the corns, barley &o. 


Thus ends the Sixth Khanda of Adhydya V. 


ADHYA’YA V. 


KHANDA VIL 


^teioTT 'p f^p- 

The man, 0 Gautama, is the Fire. Of this, 
speech is the Fuel, Breath its Smoke, the Tongue 
its flame, the Eye its Embers, and the Ear its 
■Sparks. ,{1} 

Gom. — ‘‘The man, 0 Gautama, is the Fire’\ 
Speech is its fuel,— because, it is by speech that 
man is raised, while a mute person is not. Breath 
is its smoke, — ^because, it proceeds from the mouth, 
like smoke- The Tongue is its flame — on 
account of redness. The eye is its embers, — ^because 
it is the substratum of light. The Ear is its sparks, 
— because, of the common character of being 
spread oyer. 


z% 


THE OHHA'NDOGYA UPANISHAD 


qRfMil 

In this Fire, the Gods pour the libation of 
Food. From that oblation is born the semen. (2) 
Cbm.— The rest as before. They pour the 
libation of Food ; and from that oblation is born 
the semen. 


Thus ends the Seventh Khanda of Adhydya F. 

ADHYA'YA V. 

KHANDA VOL 

^SfKT 3TfiR?^ 

11 ? IS 

The woman, 0 Gautama, is the Fire &;c. &c. ... 

( 1 ) 

Com, — The woman is the Fire, 0 Gautama, 
&c. &c, 

life ^ m- 

^fe M IS 

... ... From that libation is born 

the foetus. (3) 

Com. — “In this Fire, the Gods pour the libation 
of semen ; and fr om that oblation is born the 
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fcetus/’ Thus, it comes to this : that through the 
intermediate grades of Faith, Soma, Rain, Food 
and Semen, it is water itself that has developed 
into the foetus. And inasmuch as it is water that 
is directly connected with the libations, water is 
the predominant element here ; and thus it is that 
water comes to be called “ Man ”, in the fifth 
libation. But water alone by itself does not produce 
the effects, Soina and the rest; nor does water 
exist, apart from its three-fold constitution. Even 
when objects have three-fold constitutions we find 
them named, as “Earth’% “Water”, “Fire”, though 
the excess of one or other of the constituents 
though water is made up of Water, Earth and Fire, 
yet it is called ‘‘Water” because there is an excess 
of watery element in it). Therefore, the fact is 
that it is an agglomeration of various elements— 
in which the water is the predominating element — 
that brings about the effects, Soma &c.; and hence, 
these are said to be brought about by water ; (and 
the predominance of the watery element is appa- 
rent from the fact) that we find an excess of fluidity 
in all these effects — Soma, Rain, Food and Semen ; 
though the earthy body too abounds in fluidity.. 
Thus then? in the fifth oblation, Water, in the, 
shape of semen, develops into the foetus. 


Thus ends the eighth Khanda oi Adhydya F. 


ADHYA'YA V. 


KHANDA IX. 


•|f|5 g q^FqTHTlOTT'. ^ 

:f^T ^ ^ ^ ^ TOTSq 

II ^ II 

Thus, in the fifth libation, Water comes to be 
called' Man.’ This foetus enclosed in the 
membrane, having lain inside for ten or nine 
months, more or lessi comes to be born. U) 

Cowj.— Thus, in the fifth libation, Water comes 
to be called ‘ Man’— one question has been 
explained. And by the way, it is also explained 
jjgjg — what has been declared in the Vajasaniya : 

ujs., that the two libations having returned from 

Heaven to this Earth, rising to this world, after 
having in due course entered into the Earth, the 
man and the woman. The first question was : 
“ Dost thou know whither men go, from this 
world’” And it is a consideration of this that 
is' now commenced: “This foetus”-a particular 
modification of the water named Faith, 
and being directly related to the libation, 
—.“Enclosed in the membrane,” having lain in the 
womb of the mother “for ten or nine months, more 
or less, comes to be born."* The mention of the 
fact of being enclosed in the membrane is for the 
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l)urpose of creating a feeling of disgust x e.g., A 
great trouble it is for the foetus to be lying in the 
mother’s womb, full of urine, bile and other 
tumours, and being besmeared with these, encased 
within the membranous covering, having for 
its seed the unclean bloody semen, growing with 
the addition of the essences of the food and drink 
taken by the mother, and all the time having its 
own power, strength, virility and splendour 
mercilessly suppressed. And still more trouble- 
some is the painful exit therefrom, through the 
uterus, which constitutes Birth. Ail this is meant 
to create a feeling of disgust. When a single 
moment of such existence would be unbearable, 
what, when one has to lie in that condition for ten 
■or nine months ! 

^ ^ ’fffi RyPictlSipf 

II H II 

Having been born, he lives up to the life’s span. 
When he is dead, they carry him, as appointed, 
to the Fire, whence he dame, and whence he 
•sprang. (2) 

Com.— “Being born, he lives up to the life’s 
span,” performing actions, for the purpose of frequent 
■coming and going, like the pulley, or, for that of 
going round and round in a cycle, like the potter’s 
wheel— till such time as is fixed by his own deeds. 
And, when at the end of his life, he is dead, they 
take the dead body as appointed —in a manner that 
■is determined by his own actions ; f.e., if during his 
life, he has been entitled to Vedio rites or to Know- 
ledge, then the priests or Ms sons carry the body 
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from the village to the funeral fire, for the due 
performance of his obsequies,— the Fire being that/ 
from whence he camej in due course through the 
various grades of libations ; and from whence, the 
five-fold fire, he sprang ; to this Fire, they carry him ; 
i.c*, they make him over to his own source. 


Thus ends the Ninth Klianda of Adhydya V. 


ADHYA'YA V. 


KHANDA X. 


1 11 

11 ^ 11 

Those who know this, and those who in the 
forest meditate upon Faith and Penance, go to Light, 
from Light to Day, from Day to the bright half of 
the month, from the bright half of the month to 
those six months, during which the Sun rises 
northwards ; (1) 

From these months to the year ; from the year 
to the Sun, from the Sun to the Moon, from the 
Moon to Lightning. There is a person, not human •, 
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He carries them to Brahman. This is the path of 
the Gods. (2) 

Com. — The question that presents it self to be 
met is — ” Dost thou know the place to which men 
go from here.” Now, among such house-holders as 
aspire towards a higher world, ‘‘those who know 
this ’’—that is, those who know the philosophy of 
the five Fires, and who realise the fact of their 
having been produced from the Fires, themselves 
being of the nature of Fire. “ How is it known that 
the clause ‘ those who know’ refers to the house- 
holders alone Because, it will be declared later on 
that/fowi among house-holdsrs, those that do not 
know this, and are given to the establishment of 
charitable institutions, repair to the Moon, by the 
path of smoke &c. And again, those among the 
people living in the forest — Vaikhdnasds and the 
ParivrdjakCis — who meditate upon Faith and 
Penance, will also go over to Light &c., together 
with “ those who know this,”— as will be declared 
later on. Both these classes of men, being spoken 
of later on, the only class that could be referred to 
here is that of the house-holders. “ Inasmuch as 
the religious student is not included either among 
the villagers or among the foresters, how can the 
house-holder alone be accepted as the only remaining 
class ?” This does not affect the question. On the 
ground of the Purdnds &c., it is a pretty known 
fact that for the celibate and the religious student, 
the path is that of the Stm &c. Hence, these too are 
to be taken with the foresters. The “Upakurvd- 
nakds” form a class by themselves for the purpose 
of getting up the Veda-, and as such, are not fit for 
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separate treatment. “If celibacy be accepted as* 
the means of proceeding by the northern path, on 
the ground of Pur anas ' &c., then the ‘ knowledge of 
this,’ referred to here, would be purposeless,*’ Not 
so : since such knowledge has its purpose for the 
house-holders. Such house-holders as are not endowed 
with this knowledge, are well known to be destined 
for the southern path of smoke,— hence, those 
among the house-holders who know this, — whether 
they perform their obsequies or not, — they always 
go, by themselves, by the northern path of Light. 
“Well, the celibate and the house-holder, both 
belonging to the same order, it is not proper that the 
northern path should belong to the celibate and not 
to the ordinary house-holder, specially when in the 
former, there is an excess of such actions as the 
Agmhotra and the like.” This does not touch our 
position ; because, these latter are not purified ; since 
they are imbued with aversion and attachment? due 
to relations with enemies and friends, as also with 
virtue and vice, due to kindness and slaughter ; and 
again, for them there are many ineradicable impuri- 
ties, such as slaughter, untruth, sexuality and the 
like. Hence, they are impure : and being impure, 
they cannot proceed by the northern path. The 
others, on the other hand, have their selves purified 
by the removal of the impurities of slaughter &c., 
as also by the eradication of the aversion and 
attachment for enemies and friends, having all 
their foulness removed; and as such, it is but 
proper that they should proceed by the nor- 
thern path. Say the Purdnas : ** Those irresolute 
ones, who sought after children, attained death 
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while those resolute ones, who did not seek after 
children, attained immortality.” Under the 
stances, the house-holders knowing this and ^e 
foresters having the privilege of proceeding by tPe 

northern path, such knowledge comes to be of no use 
to the foresters; and thence, a contradiction ot 
scripture texts : ‘the southerners go not there, nor do 
such persons as perform penances but are 
and ‘ not knowing this he does not enjoy it.’ An 
here is a contradiction.” Not so ; what is mean y 
“ immortality,” in the above quotation, is continiiayice 
till the dissolution of the elements-, as say e 
Purdnds: ” continuance till the dissolution of ele- 
ments is called Immortality {Vishnu^ Pur ana). 
Whereas, it is Absolute Immortality that is re erre 
to by the passages “ the southerners §0 no ere 
&c ” And hence, there is no real contradiction. It 
it be urged that “ there is a contradiction with such 
texts as ‘they return not,’ ' they^ return not to this 
whirl of humanity’ and the like , we deny , 

the specification ‘ to this whirl of humanity denotes 

that there is no return to this whirl alone ; if absolute 
non-return were meant, then any such 
would be useless. If it be urged that this &o., 
is to be taken merely as denoting class, this canno 
he • since the mere word “ non-return being capa e 
of signifying sternal non-return, any 
denotation of class would be purposeless. Therefore 
in order to make some use of the specification 
this whirl”, we assume the return of such * 

some other condition. And again, for one who has a 
firm conviction of Brahman as Existent, on® 
alone without a second”, there is no going y a 
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tipper artery, through the path of Light &c.; because 
of hundreds of such texts as — Being Brahman 
He goes to Brahman'^ “ Therefore, He became 
everything”, His Breaths do not go forth”, “ They 
become dissolved in this”, and so forth. If it be 
urged that “ we shall assume these texts to mean the 
Breaths of such people do not go away, but they go 
with themselves”, “—this cannot be ; since, in that 
case there would be no meaning of the specification 
they become dissolved here”; and also because a 
•going away of the Breaths is pointed out by the 
passage “ all the Breaths depart. ” Therefore 
that the Breaths go forth is beyond doubt. Even 
in the case of the theory — that ^ Liberation being 
something quite different from the paths of the 
metempsychosis, the Breaths do not go away with 
the Life and hence they do not depart at all, —there 
would be no meaning for the specification “ they 
become dissolved here.” E'er is any motion or life 
possible for one who has been deprived of th© 
Breaths. If scriptural texts have any authority, it 
cannot be assumed that there is any life or motion 
for the Real Self, apart from the Breaths ; because 
this Self, being alLpervading and impartite, the 
relation with Breath alone is the sole cause of its 
differentiation into Jivaj — just like the spark of fire. 
Hor can it be assumed that Jiva being an atomic 
part of the Supreme Self, goes forth, leaving a hole 
in it. Therefore the passage * going above by that, 
one reaches immortality,” must be interpreted as 
indicating the fact of the worshipper of qualified 
Brahman going upwards together with his Breaths ; 
and immortality” must be taken as only compa- 
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f^ative immortality, and not as direct absolute 
Liberation. Having declared that “that is the 
•unconquered city,” “ that is the bliss-intoxicating 
tank ” &c. &c., the SruU directly specifies that “ for 
them alone is this region of Brahman'' Therefore 
the meaning must be accepted as being that such 
house-holders as know the five Fires, and such 
Foresters, Ascetics and Religious Students, as medi- 
tate upon Faith and Penance &c., — i.e,, including 
'SUch devoted persons as faithfully perform penances 
.&o. &o. ; [the word “meditate” = are given to, or are 
endowed with, just as in the sentence ''Ishtd^mrti 
dattamityupasW] So also in another SruU passage : 
One who meditates upon true Brahman named 
*Hiranyagarhha\ — all these reach the Light — that 
is, the Deity p residing over Light. The rest is 
similar to what has been explained in connection 
with the fourth Path. Thus has been explained the 
Path of the Gods, — ending in the Saiyaloka, outside 
the artery, — as says the mantra ‘ Between the father 
■.and mother &c. &c.* 

q 5tF[ 

II ^11 

And those who living in villages, perform Sacri- 
fices and works of public utility, and givealms,— 
•they pass on to smoke, from smoke to night, from 
night to the dark half of the month, from the dark 
half of the month to the six months during which 
the sun rises southwards, from there they do not 
areaoh the year. (3) 
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Com. — “And'’ indicates the beginning of a new* 
subject. Those house-holders, who, living in villages'' 
— this qualification serving to exclude such house- 
holders from those that live in the forest. Just 
as in the case of the Ascetic, the Forester &3., the 
qualification ‘ living in the forest’ serves to exoludG-- 
the house-holders, Sacrifices and works of imhlic 
utiliti/' — , sacrifices are the Agnihotra and such- 
other actions prescribed in the Veda ; “works of;; 
public utility ” are the making of wells, tanks, 
gardens and the like ; “ alms*’ consists in the giving,, 
outside one’s house, whatever lies in his power, to* 
beggars. Those who follow such conduct, (the* 
particle “ iti ” signifying “ such,”) being devoid of 
real vision, pass over to “ smoke,” i.e., the Deitjr 
presiding over smoke. And carried on by that Deity- 
they reach, the Deity of Night ; from Night to the- 
Deity of the dark half of the month and from the* 
dark half of month they pass over to the Deity 
presiding over the six months, during which the Sun 
rises southward. The plural number in “ Mdsdn 
is due to the fact of the Deities of these six months 
always moving together. These sacriflcers do not 
reach the Deity presiding over the year. Was there 
any possibility of such reaching the year, that it is 
separately denied. Yes ; the Northern and Southern 
declensions of the Sun are both parts of one and the 
same year ; and it has been described that those that 
pass by the path of Light pass on to the year from^ 
the six months of the Northern declension ; and 
hence, having heard of the sacrifice!’ reaching the* 
six months of the Southern solar declension, people 
may be led to infer from analogy that he too will* 
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pass on to the year ; for this reason, such passing on 
is expressly denied : “ These do not reach the year/’ 

3Tr ^RT ^ ^ 11 « 1! 

From the months they go to the Region of the 
Fathers, from the Region of the Fathers to JJkdsa^ 
from A'kcisa to the Moon. That is Soni.a, the king. 
That is the food of the Gods. This the Gods eat. (4) 

Com. — From the months they go to the Region of 
the Fathers, from there to A'kdsa, from A'kdsa to the 
Moon. Now what is it that is got at by these ? It is 
the Moon that is seen in the sky, Soma, the king of 
the Brdhiyiands. That is the food of the Gods ; and 
this Soma, the food of the Gods, the Gods eat. Thus 
then the sacrificers, having reached the Moon by the 
path of smoke, come to be eaten by the Gods. “ Buty 
in that case the performance of sacrifices and works 
of public utility would be resulting in trouble, if in 
the end, such people were to be eaten by the Gods.” 
This does not affect the case. By “ Food ” is only 
meant an accessory, an appurtenance ; and they 
are not literally swallowed up by the Gods ; 
the fact is that they become the appurtenances 
of the Gods, in the shape of women, cattle and 
the like. ^ W seen the word 

used in the sense of “ Appurtenance ” 

For the king, the women are food, cattle are 
food, the Vaisyas are food &c., &c.” Nor can it be 
denied that the enjoyed, the women &c., do not 
themselves experience any pleasure. Therefore even 
though the sacrificers are the objects enjoyed by the 
Gods, yet they themselves enjoy pleasure, in the 
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company of the Gods. And an aqueous body for 
them, capable of sensing pleasures , is prepared in 
the lunar Regions ; as has been declared above, that 

•“ The water called faith, when poured into the fire 
of Heaven, becomes Soma, the king.” This water, 
followed by the other elements, having reached the 
Heavenly Region, becomes the Moon, and thence 
becomes the origin of the bodies for those that ^^.ve 
performed sacrifices, &c. When the last libation o 
the body is poured into the fire, and the body^ is 
burnt down, the water issuing from it goes up with 
the smoke, and there having encompassed the 
saorifioer, and then reaching the lunar Region, they 
become the origin of the exterior body, just like 
grass, clay, &c. And it is in these aqueous bodies 
that they experience the pleasures resulting from 
their sacrifices, &c. 

11 

Having dwelt there till the falling off, they 
-return again by the same path as they came, to 
A'kdsa ; from A'kdsa to Air ; and having become the 
Air, they become smoke ; and having become smoke, 
they become mist. 

Com.— The time that is taken in the consuming 
.of all the actions that are bearing fruit, is called the 
time of “falling off” and till such time, having 
. dwelt in the lunar orb, they return by the path 
mentioned below. The mention of “ again” indicates 
that there have been various goings to and returns 
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from the Imiar orb. Therefore, having laid by many 
sacrifices, &o., one goes to the lunar orb ; and when 
that action has been consumed in fruition, he returns 
from there, not being able to stay there even a 
moment longer; because of the consumption of 
the action that caused the stay ; just as the lamp 
goes out when the oil is all consumed. “ But then, 
is it after the actions that led him to the lunar orb 
have all been completely consumed, that there is the 
downfall, or is it, while a portion of the action is still 
remaining ? ’’ What do you mean by the question ? 
“ If there is a complete destruction of all actions,' 
then there is Liberation in the lunar orb.” All right; 
let there be Liberation there, what then? “Well, 
then, it is not possible for him to come back to the 
world and have fresh bodies and experiences; and 
there would be a contradiction of such Smritis as lay 
down the next body to be caused by the remnants of 
past deeds.” But, apart from the Sacrifice &c., 
there are many actions in the world of men, which 
lead to the taking of bodies and experiences ; and 
these are not fructified in the lunar orb ; and hence, 
these are not consumed ; those that are consumed are 
only such actions as have led the person on to the 
lunar orb ; and hence there is no contradiction. „ The 
“ reinnanf' mentioned in Smritis too refers to actions 
of all sorts ; and as such there is no contradiction on 
this score either. Hence, the assertion that there 
would be liberation then does not touch our position ; 
because, it is possible for a single animal body to be 
caused by several actions, bringing abouCthe ex- 
periences of various species of animality ; nor is it 
possible for all actions to be consumed in the course 
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company of the Gods. And an aqueous body for 
them, capable of sensing pleasures , is prepared in 
the lunar Regions ; as has been declared above, that 
The water called faith, when poured into the fire 
of Heaven, becomes Soma^ the king,” This water, 
followed by the other elements, having reached the 
Heavenly Region, becomes the Moon, and thence 
becomes the origin of the bodies for those that have 
performed sacrifices, &c. When the last libation of 
the body is poured into the fire, and the body is 
burnt down, the water issuing from it goes up with 
the smoke, and there having encompassed the 
sacrificer, and then reaching the lunar Region, they 
become the origin of the exterior body, just like 
grass, clay, &c. And it is in these aqueous bodies 
that they experience the pleasures resulting from 
their sacrifices, &c. 

IlMl 

Having dwelt there till the falling off, they 
-return again by the same path as they came, to 
A'kcisa ; from A'kdsa to Air; and having become the 
Air, they become smoke ; and having become smoke, 
they become mist. (5) 

Oom. — The time that is taken in the consuming 
. of all the actions that are bearing fruit, is called the 
time of “ falling off ” and till such time, having 
.dwelt in the lunar orb, they return by the path 
mentioned below. The mention of “ again” indicates 
that there have been various goings to and returns 
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from the lunar orb. Therefore, having laid by many 
sacrifices, &a, one goes to the lunar orb ; and when 
that action has been consumed in fruition, he returns 
frorii there, not being able to stay there even a 
moment longer ; because of the consumption of 
the action that caused the stay; just as the lamp 
goes out when the oil is all consumed. But then, 
is it after the actions that led him to the lunar orb 
have all been completely consumed, that there is the 
downfall, or is it, while a portion of the action is still 
remaining ? ” What do you mean by the question ? 
“ If there is a complete destruction of ail actions^ 
then there is Liberation in the lunar orb.” All right ; 
let there be Liberation there, what then ? “ Well, 
then, it is not possible for him to come back to the 
world and have fresh bodies and experiences ; and 
there would be a contradiction of such Smritis as lay 
down the next body to be caused by the remnants of 
past deeds,” But, apart from the Sacrifice &c., 
there are many actions in the world of men, which 
lead to the taking of bodies and experiences ; and 
these are not fructified in the lunar orb ; and hence, 
these are not consumed ; those that are consumed are 
only such actions as have led the person on to the 
lunar orb ; and hence there is no contradiction. - The 
“ mentioned in too refers to actions 

of all sorts ; and as such there is no contradiction on 
this score eilher. Hence, the assertion that there 
would be liberation then does not touch our position ; 
because, it is possible for a single animal body to be 
caused by several actions, bringing about[the ex- 
periences of various species of animality ; nor is it 
possible for all actions to be consumed in the course 
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■of a single life ; such actions as the killing of a 
Brdhmana and the like being mentioned as bringing 
about results during several lives. Those that have 
reached the inanimate stage, and are completely non- 
mtelligent, can have no actions that would lead them 
further up ; and (if there were no remnants of action) 
no birth could be possible for the fcetus, which would 
fall away as soon as it was conceived. Therefore it 
must be admitted that in a single life, all actions 
cannot bear fruit (and be consumed). Some neonle 
hold that, as a rule, it is only when, at death, the 
substratum of all actions has been destroyed, they 
bring about another birth. But in that case, it could 
not bo possible for some actions to be lying inoper- 
ative, while others would bring about the birth. If 
it be explained on the ground of Death being a 
manifester of all actions (which would lead to the 
next birth),— just like the lamp which manifests only 
those objects that are within its range, then the next 
birth would be regulated by only such actions as 
have been manifested at the last death ; this is not 
correct;^ because, it has been declared (in the “Honey 
Section’’) that the whole becomes identified with 
the whole ; because when the whole is identified with 
the whole, inasmuch as it is controlled by the limits 
of time, space, &c., it is not possible either for the 
whole to be completely destroyed, or for the parts 
to be manifested as the whole. The same would be 
the case with actions and their substrata. Just as 
the contradictory and multifarious tendency of the 
pre-experienced lives of Man, Peacock, Ape, &o„ is 
not destroyed by that action alone, which leads to the 
birth of the Ape ; in the same manner, it is only 
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proper that such Actions as are productive of other 
births should not be destroyed. If all pre-natal 
experiences were destroyed by that Action which 
leads to the birth of the Ape, then it would not 
be possible for the Ape, just as it is born 
to hang to its mother's breast, while the 
mother is jumping from tree to tree ; be- 
cause, such capability has never been learnt in its 
present life, JTor can it be positively asserted that 
in its immediately preceding birth, it was an Ape ; 
because of the Sruti : “Knowledge and Action follow 
him, as also intuition,” Therefore, like tendencies, all 
actions too can never be completely destroyed; and 
as such, a remnant of actions becomes possible. And 
since this is so, it is just possible that births may be 
brought about by the remnants of consumed actions ; 
and there is no contradiction in this. Now what is 
that path by which they return ? “ As they came” — 
the same path by which they came. “ The path 
of coming has been said to be—from the months to 
the Region of the Fathers, thence to A'kcisa, thence 
to the Moon ; while the return is not in this way,— 
the return being described as from A'kctsa to Air, and 
so forth ; hence, how is it that the Sruti says ‘ as 
they came.’ ‘ This does not touch the case ; because 
the reaching of A'kasa and Earth is exactly the same 
in ’both cases. Nor is there any such restriction in 
the text, as that “ they return invariably and 
precisely by the same way the only necessary part 
being the repeated goings and returns. Therefore 
“ as they came ” is only meant to point out, in 
general, the way of return. Therefore, the meaning 
is that they reach the elemental A'kdsa* The water 
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that brought about the aqueous body in the lunar 
orb, became disintegrated on the destruction of such 
actions as were the source of the experiences there- 
in. Just as a lump of butter is dissolved, on contact 
with fire, so the water became dissolved, and in its^ 
subtle state continued to exist as A'kasa in sky.- 
And from the sky, it became Air ; that is, residing, 
in the Air, they became identified with Air, and are 
wafted hither and thither ; and one whose actions 
have faded off, becomes Air, together with the water.. 
Having become Air, he becomes smoke, again, to- 
gether with the water ; and having become smoke,, 
he becomes mist — a form which only looks like 
being filled with water. 

qcft 3TT qi !! ^ || 

Having become mist, he becomes the cloud*,: 
having become the cloud, he rains. Then they are 
born as rice and barley, herbs and trees, sesamum 
and beans. Henceforth, the exit becomes extremely 
difficult ; for, whoever eats the food, and who sows 
the seed, he becomes like unto him. (6) 

Com . — Having become the mist, he comes to be 
cloud, capable of besprinkling ; and having become 
the cloud, he rains down upon high regions one 
who has a residue of actions falls down in the shape 
of a shower of rain. And they are born as corn, &c,. 
The plural number in they” is due to the fact of 
the multiplicity of those of consumed actions ; while 
in the case of the cloud, these, being one only, wer© 
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spoken of in the singular. And inasmuch as those 
that fall down as rain happen to be located in 
thousands of such places as, a mountain side, 
unnavigable rivers, oceans, forests and deserts, — an 
exit therefrom becomes extremely difficult. Because, 
being carried by water-currents from mountains, 
they reach rivers, and thence the sea, where they 
are swallowed 'up by alligators, &c. These again 
are swallowed by others ; and then together with the 
alligator they become dissolved in the sea, and 
together with the sea-water, are again drawn up by 
the clouds, to fall down as rain upon deserts, or 
inaccessible stony grounds ; and while there, they 
are drunk up by serpents and deer, and eaten up by 
other animals ; these again are swallowed by others 
and so on, they would go on, in an endless round. At 
times, they may be born, among inanimate objects, 
not capable of being eaten ; then, they dry up 
then and there. Evan they are born among 
such inanimate objects that may be eaten ; their 
connection with a procreating agent becomes ex- 
tremely difficult, on account of the number of 
inanimate things being so large. For these 

reasons, exit from this state becomes extremely 
difficult. Or, the meaning may be that exit (or 
escape) from this condition is much more difficult 
than the state of the corn &c. ; — in this case a second 
ta will have to be supplied, — the construction in this 
case being — exit from the condition of the born, 
is extremely difficult ; still more difficult is tbe exit 
from the connection with procreating agents.. 
Because, if these happen to be eaten by celibate 
persons or children, or by impotent and old men, they 
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are destroyed in the middle (without chance of 
birth) ; because, the eaters of food are many and 
diverse. If by chance, they happen to be eaten by 
procreating persons, then, having become identified 
with these procreating agents, their actions take 
shape and obtain an existence. How ? Whenever a 
procreating agent, who eats the food connected with 
the latent individuality? and sows seed in the womb, 
at the proper time, — he becomes like unto him ; 
the latent individuality lying in the mother’s womb, 
in the shape of the father’s seed, becomes very much 
similar to him in shape; since the seed is impressed 
with the shape of the procreating agent ; because of 
another text, which declares : ‘ the virility proceeding 
from all the limbs;’^ therefore the seed is of the same 
form as the procreating agent. Hence, it is, that 
from man is born a man ; from a cow, a cow, and 
no other animal. Hence, it is true that ‘he becomes 
like unto him.’ Those other individualities that, 
without getting to the lunar orb, at once reach the 
condition of the corn, &c., through their execrable 
sinful deeds, and then subsequently again reach 
the human state, — for these persons, exit is not so 
very difficult ; because, they have been born as the 
corn, by way of punishment for their sinful deeds ; 
and so, they remain in that state, till the results 
of the evil deeds are over; when their body of corn 
falling off, they take to other bodies like that of 
the caterpillar, &c., in accordance with their deeds; 
with them, in this state, consciousness is present, 
as declared in the text: “He is conscious, he 
passes over as a conscious being.” Though, as a 
matter of fact, they assume another body, after 
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having gathered within themselves all their organs, 
yet they are found to take to other .bodies, endowed 
with full consciousness due to the dream-like 
impressions left by those actions which impelled 
him to the particular new body; hence, the passing 
Overby the paths of Light and Smoke is accom- 
panied by a dreamy consciousness ; 'because, such 
passing is due to actions that have taken shape. 
Such however is not the case with those indi- 
vidualities that are born as corn &c., in their 
descent ; these have no consciousness of their con- 
nection with the procreating agents; nor is it 
possible for conscious beings to live in the corn, 
when they are being cut, thumped and ground. 
Objection : “ In that case, even for those that des- 

cend from the lunar orb, the taking to a new body 
being exactly similar to the above case, it is only 
proper that these two should be all along equipped 
with consciousness, like the caterpillar. And in 
that case, for the performers of sacrifices and works 
of public utility, there is a terrible experience of 
hell, beginning from their descent from the lunar 
orb down to their birth, again as Brdhmana &c. 
And in that case, the injunction of such sacrifices 
&c., would be only for the sake of trouble, whereby 
the Veda would lose its authority, actions enjoined 
therein leading to such terrific results.” Reply : It 
is not so ; there is a difference between the two 
cases (of ascent and descent) — ^just as in the case 
■of climbing a tree and falling from it. For one 
who is moving along from one body to the other, 
the actions have already taken shape in these 
bodies, and as such, it is but proper that thesa 
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should be endowed with such consciousness as is 
brought about by the actions ; just as one who is 
climbing up a tree to pluck a fruit is fully equipped 
with consciousness. In the same manner, conscious- 
ness would be present in the case of those who are 
passing on upwards, by the path of Light ; as also 
for those that are ascending to the Moon by the 
path of smoke. But. such could not be the case 
with those that are descending from the Moon, — 
just as there is no consciousness in one who is 
falling down from the top of the tree. Just as we 
find a total absence of consciousness in such 
persons as have been struck down by a mace or 
such other instrument, and having all their organs 
of sensation benumbed by the pain caused by the 
stroke, are being carried along from one place to 
another ; so, also in the case of those that are 
descending from the Moon down into other bodies, 
who have their organs benumbed on account of 
their aqueous bodies having been destroyed by the 
exhaustion of their actions in the experience of 
the pleasures of heaven. Therefore, the fact is 
that these persons, being as if rendered conscious 
by the water which served as the seed of the body 
which they have not yet renounced, descend by 
the way of AkCisa' &c., and become attached to 
such inanimate bodies as are ordained by their 
deeds, being all the time unconscious, on account 
of having all their organs benumbed. Thus too, he 
continues unconscious all through the processes of 
cutting, thrashing, grinding, cooking, eating, 
digesting, modifying into the seed, and its sowing; 
because, during all this time, the action bringing 
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about the next body has not yet taken shape« 
Through all these states, he continues to exist in 
connection with the water that found his lunar 
body ; and hence, the absence of consciousness in 
him is no contradiction, as it is in the caterpillar 
(which is already endowed with an animate body). 
In the interim, his unconsciousness is like that in 
the comatose state ; and as such-is not open to any 
discrepancy. For is it possible to infer that Vedio 
rites, being accompanied by animal slaughter, 
bring about double results (pleasures of heaven and 
pains of hell); because, such slaughter is authorised 
by the scriptures : ‘‘not killing animals apart from 
sacred places"'. And the slaughter that is authorise 
ed by the scriptures can never be held to lead to 
evil consequences. Even if such were accepted, the 
mantras accompanying it could easily remove the 
taints of sin, like the removal of poison by mantras^ 
and as such, there would be no eificiency left in 
any agency of evil, that may have cropped up, as 
the cause of future troubles, during the perfor- 
mance of Vedic rites ; just as there is all potency 
in the poison removed by a due recitation of 
mantras* 

fRTOTT f WI 

m ^ II II 

Those whose conduct here has been good, will 
quickly attain some good birth~the birth of a 
Brdhmana, the birth of a Kshatriya or the birth of 
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a Taisya. And those whose conduct has been bad^ 
will quickly attain some evil birth— the birth 
of a dog, the birth of a hog, or the birth of a 
ChandMa. 

Gom—l^ow among the persons concerned, 
those whose conduct in this world has been good* — 
e.e., those whose actions have been virtuous^ 
accumulating good residue— this qualification indi- 
cating such persons as have been free from cruelty, 
untruth, deceit and the like : — these persons, 
through the remnant of the residue of action® 
enjoyed in the lunar regions, quickly attain to 
some good birth, free from cruelty &c.— the birth 
of a Brdhmana, Kshatriya, or a Taisya, in accord- 
ance with their deeds. On the other hand, those, 
whose conduct has been bad, and the residue of 
whose actions has been evil, — such persons quickly 
attain some evil birth, a birth which is devoid of 
all tinge of virtue, and is disgusting — the birth of 
a dog, of a hog or of a Chanddla, in accordance 
with their deeds. Those twice-born ones, whose 
conduct has been good, who have always lain in 
the path of their duty, performing sacrifices &c, 
such persons frequently go and return by the path 
of smoke &c., like a pulley. If however they 
attain knowledge, then they pass away by the path 
of Light &c., 

^ 
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On none of these two ways are those small, 
creatures continually revolving ; they die and are 



WITH SRI SANKARA’S COMMENTARY 55 

born. This is the third place. Thus it is that that 
world'is never filled. Hence, one should have a feel- 
ing of disgust. To this end there is this verse. (8) 
Com.— When they do not pursue knowledge, 
nor perform sacrifices, &c., they do not proceed by 
any of these two paths of Light and Smoke. These 
become the small creatures flies and mosquitoes 
&c.— that are continually revolving. Hence having 
fallen from both the paths, they go on being born 
and dying endless number of times. And in imit- 
ation of their series of deaths and births, it is said 
‘die and be born ’—this injunction being assumed 
to be addressed by the God to such people. For 
such people, all time is past in births and deaths 
and not in any sacrifices or in enjoyment of the 
results of these. This is the third state, that of the 
small creatures,— third in comparison with the two 
paths. Lecause, those that proceed by the southern 
path return again ; and because, those that 
are not entitled to either knowledge or action, do 
not even go there; therefore, that world is not filled. 
The fifth question has already been answered by 
the explanation of the science of the five Fires. 
The first question — that' with regard to the point of 
divergence of the southern and northern paths— 
has been answered by the assertion that the throw- 
fire being common to both classes of men, 
the difference is that (1) one class proceeds by the 
path of Light, whereas the other class having 
proceeded by the path of Smoke to the six months 
of the sun’s southern declension, returns again ; 
and (2) one class passes on, from the months to the 
year, while the other proceeds from the months to 
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the Eegion of the Fathers. The return tooj from 
the lunar, orb, by way ot A'kdsa^ has been explain- 
ed, as being in the case. of those whose residuum of 
aGtions has been consumed. The non-filling of 
that world has been directly explained by the text 
itself: ** Hence is that world not filled.” And 
because the ways of the world are so full of troubles, 
therefore, one should cultiYate feelings of disgust 
towards it. And because, small creatures, having 
all their time taken up by experiences of the pains 
of birth and death, are thrown into an illimitable 
terrific darkness, as if in an unfathomable and 
unnavigable ocean, hopeless of crossing it over,— 
therefore, one should cultivate a feeling of disgust 
towards ‘such worldly processes he should 

pray that he may not fall into this terrible ocean 
of the metempsychosis. To this effect, there is a 
verse, in praise of the philosophy of the five Fires. 

A Man who steals gold, who drinks wine, who 
dishonours the Teacher’s bed, and who kills the 
these four do fall, and also the fifth, 
one who associates with these. (9) 

Cbm. — (1) One who steals gold from a 
mana^ {%) the Brdhmana who drinks wine, (3) who 
dishonours the Teacher’s wife, and (4) who kills a 
Brdhmana ^ — these four fall ; as also the fifth, one 
who associates with these. 
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One who knows the five Fires, he is not 
tonohed by sin, even though he associates with 
them. He becomes pure and clean and reaches 
blessed worlds, one who knows this , — yea one who 
knotvsihis. (10) 

Com. — How, one who knows the five Fires as 
explained above, — even though he be associating 
with them, he is not touched by sin ; he continues 
pure ; and by the science of the five Fires, he is 
also made clean ; and because he is clean, he 
reaches blessed worlds— worlds like those of 
Prajdpati and the like, — one who knows this, 
the philosophy of the five Fires, as expounded by 
questions and answers. The repetition is meant 
to denote the end of the treatment of the questions. 


Thus ends the Tenth Khanda of AdhyCtya V. 

ADHYA’YA V. 


KHANDA XL 


3q?P[T f% 5®!^ !1 \ |1 

PrdcMnasdla the son of Upamanyu, Satyayagna 
the son of Pulusha, Indradyumna the grandson of 
Bhallavi, Jana the son of Sarkardksha, and Budila 
the son of Asvataraiva — these great house-holders 
and great theologians having come together, held 
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a discussion, as to ‘who is the Self\ ‘what is 
Brahman". (1) 

Com . — Those that proceed by the southern path, 
have been said to become food ; and it has been 
said that the Gods eat them ; and it has also been 
said that for them there is a troublesome course 
of births and rebirths among the smaller animals. 
And with a view to the removal of both these dis- 
crepancies, and for the fulfilment of an identifi- 
cation with Vaisvdnara^ the eater, the next section 
is commenced ; as is indicated by such passages 
as “thou eatest food, and seest the dear ones &c.’V 
The story is meant to facilitate the compre- 
hension of the subject, as also for the purpose of 
showing the line of transmission of the philosophy. 
PrdcMnasdla^ — by name — the son of Upamanyu,, 
SatyayagfiG'-’-hj name — the son of Pulusha, Pidra - 
dyumna — by name — the son of Bhallavi, Jana—hj 
name — the son of Sarkardksha, Budila—hj name 
— the son of Asvataraiva, — all these five “ great 
house-holders” — possessed of large houses— “great 
theologians” — having the occupation of teaching 
the Veda — “ having come together” somewhere 
“ held discussion,” as to “ who is our Self, and 
what is Brahman.’" The words “Self” and “5ra/i!- 
man” qualify one another, — the word “ B^rahman” 
precluding the bodily Self, and the word “Self” 
precludes the worshipability of such Brahman as 
is characterised by the Sun and the like. Thus it 
comes to be established that Self is identically the 
same as Brahman^ and Brahman is the Self,— ‘ the 
Universal Self, the Vaisvdnara, Brahman^ that is 
5rai?man” ; because of such passages as “ Your 
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head will fall off, and you shall be blind &c., &c.” 

^ p=wg: 

II "I II 

They* at last solved the difficulty : ‘Sirs, Udda- 
laka, the son of Aruna knows, at present, the 
Vaisvdnara SeU ; let us go to him/ They went 
over to him. (2) 

Com . — Discussing over the point, they at last 
solved the difficulty by finding a tea>chLeT, Uddal aka 
byname, — O revered sirs, — the son of JtrTOa, at 
present, knows fully well, this Vaisvdnara Self ^ 
that which we want to know. Let us go over to 
him. Having thus decided, they went over to the 
aforesaid, son of Aruna. 

ErR%¥^ ^ 

II ^ li 

He thought : ‘ These great house-holders and 
great theologians will question me ; and I cannot 
tell them all ; therefore, I shall speak to them of 
another * (3) 

Co 7 n . — Just as he saw them, he knew the pur- 
pose for which they had come ; and so thought : 
‘These great house-holders and great theologians 
are going to question me with regard to the Vais-^ 
vdnara Self; and I cannot make up my mind to tell 
them all about it ; therefore, I shall speak to them 
of another teacher- 
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i! 8 n 

He said to them : * Sirs, at present Asvapati 
Kaikeya knows the Vaisvdnara Self ; let ns go to 
him/ They went oyer to him. (4) 

Com * — Haying thought thus, he said to them : 
Sir, Asvapati — by name — the son of KSkaya — 
knows well the Vaisvdnara Self &c., &c., fee., as 
before. 

^ iqHgTfoT ^ f JMt 

fFf ^3^ H ^ H WTT HRrfW- 

'43 SJPTT^ ?I33rPr 

^ II “K II 

^ 3335 ^ '^13 4^^icf[T3^ 

3C'^ ^ II ^ 11 

cn?^3T3 SIT33: stoRRflTra ^ f ^ftrqTOiR: 

t! \9 II 

When they had arrived, he made proper res- 
pects to be paid to each of them separately. The 
next morning, having risen, the king said to them: 

* In my Kingdom, there is no thief, no miser, no 
drunkard, no man without the sacrificial fire, no 
ignorant person, no adulterer, -“-whence then an 
adulteress ? I am going to perform a sacrifice, sirs ; 
and as much wealth as I give to each priest, I 
shall also give you, sirs ; please stay. * (5) 
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They said : ‘ The purpose for which a man 
comes that he ought to give out. At present you 
know the Vaisvdnara Self ; tell us that ’ (6)o, 

He said : ‘ To-morrow will I give you an 
answer, ’ Early in the morning, they approached 
him, taking fuel in their hands ; .and without 
having performed the initiatory rites, he said to 
them. (7)* 

Coin. — ^When they had arrived, the king had 
proper respects ipaid to each of them, by his’ priests 
and servants. The next day, rising in the morning, 
the king approached them with reverence, and 
asked them to accept riches from him. Having 
been refused by them, he thought that they con- 
sidered him to be too sinful to receive gifts from ; 
and hence with a view to show his right conduct, 
he said to them : Tn my kingdom, there is no thief, 
no miser — among those who can afford to give — , 
no drunkard — among Brdhmanas — , none without 
a sacrificial fire*— having a hundred cows, no ignor- 
ant person — in accordance with his own class— no 
adulterer, — whence then is an adulteress possible ? 
Then being told them that they did want riches, he 
considered that they thought what he had offered 
to be too little ; and hence he said to them ; ‘ I am 
going to perform a sacrifice for some days ; and I 
have set aside plenty of wealth for that purpose ; 
out of this, whatever wealth I will give to each 
priest, that will I give to each of you also; so 
please stay and watch my sacrifice. ’ Having been 
addressed thus, by the king, they said : With 
whatever purpose a man goes to another person, 
that he should declare to him — saying that I come 
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to you for such and such a purpose ; such is the 
rule observed by all good people ; we have come, 
seeking after a knowledge of the Vaisvd.nara Self. 
And at present, you know this Vaisvanara Self ; 
therefore tell that to us.” Then he said to them : 

‘ To-morrow I will give you an answer.’ They, 
knowing the king’s intention, approached him, 
early the next morning, with fuel in their hands. 
Inasmuch as such great house-holders and great 
theologians, giving up the pride of being 
Brdhmana house-holders, and taking bundles of 
fuel in their hands, approached with respect the 
King, one lower in caste, for the purpose of learn- 
ing, — all other people, desiring learning, should 
behave in this manner. The king too imparted to 
them the learning, without performing the 
initiatory rites, — and as he imparted the knowledge 
to capable persons in this way, so should others also 
impart knowledge ; — such is the meaning of the 
story. “He said to them ” the Vaisvdnara Self, 
explained below. 

Thus ends the Eleventh Khanda of Adhyaya V. 

ADHYA'YA V. 


KHANDA XII. 

wi w M 9 

‘ Aupamanyava, whom do you meditate upon, as 
the Self ? ’ ‘ The Heaven. O revered king ! ’ This 
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Self that you meditate upon is the Vaisvdnara Self, 

Luminous ; therefore in your family is seen the 
Suia-lihdition, as also the Prasuta and liba- 
tions/ (1) 

Com, — It is explained what the king asked. ‘‘ 0 
Aupamanyava, what is that Vaisvdnara Self which 
you meditate upon?”. '‘But is it not against all rules 
that the Teacher should question the pupiL’* This 
is no discrepancy ; because we also find such a rule 
as that “tell me what you already know, and I 
will teach you beyond that” ; and elsewhere too we 
come across such questions, meant to arouse the 
latent intuitions of a dull pupil, — as in the case of 
Ajdtasatru : “ Where did it exist then, and whereto 
did it go ?.” “ I meditate upon Heaven as the 
“ Vaisvdnara Self, O revered king ” — so said 
Aupamanyava. This is the Luminous t.e., 
that whose light or brightness is good, — this is the 
Vaisvdnara Self known as the “ Luminous ; ” and 
this is only a part of the Self — this on whom you 
meditate ; — and hence in meditating upon this, you 
meditate on a part ; therefore since you meditate 
upon the Luminous {Sutejas) Vaisvdnara Self, in 
your family is seen the “ Suta-libation ” of 8oma 
poured out at sacrifices, as also the “ Prasuta 
the excellently poured Libation and the A'suta ** 
the libation to the A'harganas. That is to say, the 
members of your family are excellent sacrificers. 

ftqrq Jnssriftsil a ^ il 
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You eat food and see what is pleasing* He 
eats food and sees what is pleasing and in his 
family is Brahmic glory -—one who thus meditates 
upon the Vaisvdiiara Self. But this is only the 
head of the Self ; and your head would surely have 
fallen off, if you had not come to me. 

Cbm. — “ You eat food” with a good appetite, 
and see what is pleasing, and desirable— sons and 
grandsons &c., &c. Others too eat food and see 
what is pleasing and in their family are seen the 
^*8uta Prasuta and A'suta"' &o., — the marks of 

sacrifice, “ Brahmic glory ” those who meditate 

upon the aforesaid, Vaisvdnara Self. However, 
this is the only head of Vaisvdnara, and not the 
complete Vaisvdnara. Therefore, inasmuch as you 
mediatate upon his head alone, as the complete 
Vaisvdnara, your head would surely have fallen 
off — since you accept what is contrary to truth — if 
you had not come to me. Therefore, you did well in 
coming to me. 


Thus ends the Twelfth Khanda of Adhydya V. 


ADHYATA V. 


KHANDA XIII. 


®rsT IFHR 4 

W ^'^IKc'^+foT ^Ni^(d f|=||^M % 3TR^ 

4 ^TrfiRgwt ^ f^wt 

il ? It 

Then he said to Satyayagna Paulushi : ‘ O 
Prdchinayogya, what is that on which you medi- 
tate as the Self T He replied ; ‘ The Sun O 
revered king.’ This is the Visvariipa VaisvcLara 
Self, on whom you meditate as the Self ; therefore, 
in your family are seen many and various articles. 

Com . — Then he said to Satyayagna: ‘ 0 Pra- 
chinayogya, on what do you meditate as Self.’ He 
replied : “ On the Sun, 0 revered king !” The Sun 
is said to be Vtsvarfipa “ because of its having 
many colours, and as such being many-coloured ” 
or “ Multiform ”, —or because the Sun has all 
forms within itself ; or since all forms belong to the 
Sun, therefore it is F/smnJpa ” and from medita- 
tion thereon follows the possession of many and 
various articles of comfort, here and elsewhere. 

iffTit ^SSTT- 

frw ^ M II 
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Ready is the car with mules, female slaves 
and jewels ; you eat food and see what is pleasing. 
One who thus meditates upon this as the 
Vaisvdnara Self eats food and sees what is pleasing, 
and in his family is found BraAmfc glory. That 
however is only the Eye of the Self, You would 
have been blind, if you had not come to me. (2) 
(7om.— And further, for you, are ever ready the 
car with a pair of mules attached, and also female 
slaves together with jewels ; you eat food &c., as 
before. The Sun however is only the Eye of 
Vaisvanara ; and hence by meditating upon this as 
the complete Vaisvanara^ you would have become 
blind — deprived of your Eye — if you had not come 
to me &c., as before. 

Thus ends the Thirteenth Klumcla of Adliyaya V, 

ADHYA'YA V. 

KHANDA XIV. 

4 c^T?P[H5'TI^ 

B \ II 

Then, he said to Indradyumna Bhallavetja: 
‘ Vaiy&ghrapadya, on what do you meditate as the 
Self?’ He replied : ‘On the Air, 0 revered king ! ’ 
This is the Prithagvartmd Vaisvanara Self, on 
which you meditate as the Self. Hence come to you. 
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offerings in various ways, and rows of cars follow 
you in various ways. (1) 

Cbm.— Then he said to Indradyumna 
Bhallaveya: ‘ Vaiyaghrapadya, on what do you 
meditate as the Self ?’ as before “Prithagvartmd” is 
that which has various courses ; and as Air has 
many courses, upwards and downwards, this way 
and that, therefore Air is “Prithagvartma.’ There- 
fore, from the meditation of the Prithagvartmd 
Vaisfdnara Self follows the result that to you come, 
from various sides, various offerings of food, cloth- 
ing &c ; and also that various rows of oai-s follow 
you. 

RSSTIPM |fc| il ^ 11 

You eat food and see what is pleasing. One 
‘wlio thus meditates upon the Vaisvdnara Self eats 
food and sees what is pleasing. That, however, is 
only the breath of the Self. Your breath would 
have departed, if you had not come to me. (3) 
“You eat food &c.,” as before. That is 
the breath of the Self; and your breath would have 
departed. &c., &c. 


Thus ends the Fourteenth Khamla of AdliyCiya V# 


ADHYA’YA V. 


KHANDA XV. 

wi mm simrscq' w> c^JiT^TO 
^ wm ^n^fcf I ^ sTTcnr 4 m- 

iTTrflFigqi# 5[l^si% WIT ^ ^ M >1 

Then he said to Jana Sdrkar'dkshya: ' Sctrka- 
rdkshya, on what do you meditate as the Self V * On 
A'kdsa, O venerable king.’ ‘ That Self which you 
meditate upon is the Bahula Vaisvdnara Self. 
Therefore, you dLtefuU of offspring and wealth. (1) 

Com, — “ Then he said &c., &c.” as before. 
“ This is the Bahula Self.” The Akdsa is said to 
be ^^BahuW (FtiZZ), because it is all-pervading, and 
because it is meditated upon, as endowed with the 
property of fullness. You are full of offspring — 
sons and grandsons- -and wealth — gold &c. 

3TcFM q^fcl f44 511^4- 

^ 'cfiTcHM 

sq^ftwni jrrssirftsq ||% il ^ i! 

You eat food and see what is pleasing. One 
who thus meditates upon the Vaisvcmara Self eats 
food and sees what is pleasing, and in his 
family is found Brahmic glory. That, however, is 
only the trunk of the Self. Your trunk would have 
been torn, if you had not come to me. (2) 
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Cbm— This is the “ middle tnmk” of Yaisva- 
reof a. The root “ diA ” = accumulate ; and since 
the Body is an accumulation of flesh, blood, bone, 
&c., therefore, the word “ Sandiha ” = Body. Your 
trunk would have been torn asunder, if you had 
not come to me. 

Thus ends the Fifteenth Klurnda of Adhydya V. 


ADHYA’YAV. 

KHANDA XVL 

^ 

Then, he said to BudUa A' svatar&svi : 
^Vmydghrapadya, on what dy ou meditate as the 
Self9’‘On water, O revered king. This is the 
Mayi Vaisvdnara Self, on which you meditate as the 
Self. Therefore, yon are endowed with wealth an 

strong body.’ ■ , « 

Com.— He said to Budila Sco., &c.,— as before. 
“This is the Bayi Vcdsv&nara Self” the Self in the 

shape of wealth; because from water proceeds food, 

and thence wealth. Therefore you are wealthy and 
strong in body,-strength being due to good food. 

ftqiR ^ \ 
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You eat food and see what is pleasing. One 
who thus meditates upon the Faisudnara Self, eats 
food and sees what is pleasing, and in his family 
is found Brahmic glory. But that is only the bladder 
of the Self. And your bladder would have burst, 
if you had not come to me. (2) 

Oom.—“ That is the bladder of the Self Vais- 
v&nara\ and your bladder would have burst, &c., 
&o.” 


Thus ends the Sixteenth Khanda of Adhydya Y . 


ADHYATA V. 

KHANDA XVI!. 

il ^ ii 
aim- 

ftqrq qi^ % q?fiT qrssJTPi^ ^ il H il 

Then he said to Vdddlaka A'runi : ‘ Gautama. 
on what do you meditate as the Self ? ’ He replied : 
‘ On the earth, O revered king.’ He said : ‘That 
which you meditate upon as the Self is the Pratish- 
thd Vaisvdnara. Self. Therefore, you stand firm 
with offspring and cattle.' (1) 
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You eat food and see what is pleasing. One 
who thus meditates upon the Vaisvdnara Self eats 
food and sees what is pleasing, and in his family is 
found Brahrnic glory. However, those are only the 
feet of the Self* Your feet would have faded away, 
if you had not come to me. (2) 

Co772 . — He said to Udddlaka &c*, &c., as before. 

On the earth” &c. ‘‘This is the Fratishthd, the 
feet of VaisvdnaraF “Your feet would have 
away'' — become dull and benumbed — if you had not 
come to me* 


Thus ends the Seventeenth Klianda of Adhydya V. 

ADHYATA V. 

KHANDA XVOL 

^ ^2 ^ i %2 \ 9 

He said to them : ‘ All of you, knowing the 
Vaisvctnara Self, as if different, eat your food. 
But one who meditates upon the Vaisvdnara Self as 
“ Prddesa-7ndtra ” and ' Abhivimdna,' eats food in 
all worlds, in all beings, in all selves.’ (1) 

Com* — He said to them, endowed as they were 
with the aforesaid philosophies of Vaisvdnara : 
“ All of you” — “ Khalu ” is a meaningless word, — 
“ knowing the one Vaisvdnara Self, as if different, 
eat your food,”f.e., all of you have ideas of the 
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Self as limited— a>nd the difference in your ideas 
is just like the difference of the idea that the 
born-blind have of an elephant. One who knows 
the one Vaisvanara^ with Heaven as His head and 
the Earth as His feet, — as^'Prttciesa-mdira’ — this 
compound meaning (1) that which is recognised 
bodily, through Pleaven as the head and Earth as 
the feet ; or (2) that which is recognised in the 
mouth &o., as being the eater ; or (3) that which is 
measured by a measure extending from the 
Heaven to the Earth ; or (4) that whose extent are 
the Heavenly Eegion &c., which are declared in 
the Scriptures ; or (5) in other theories, the Self is 
said to measure only a extending from the 

head to the chin ; but this last is not vrhat is meant 
here ; because, the treatment concludes with of 
this Self &c,” As ^'Abhhmndna'' — identical with 
himself. ''Vai$vdnara''—{1) He who leads men to the 
states ordained in accordance with their virtuous 
or vicious deeds; or (3) the Universal Man, the All- 
Self ; or (3) He who is recognised by all men, after 
being differentiated into their counter-selves. One 
who thus meditates upon this Vaisvdnara^ eats 
food in all the worlds — Heaven &c. — , in all beings 
— animate and inanirD.ate«--~, in all Selves — in 
the body, the sense-organs, Mind and the Intellect; 
since, it is by all these that creatures name the Self* 
The knower of VaisvanarUt being the All-Self, eats 
food ; and not like the ignorant person, who knows 
the physical mass alone. 


sTTui: i^iRcufsstirr 
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Of this Vaisvdnarci Self, the head is Sutejas^ th 
Eye is Visvarupa^ breath is the Prithagvartind Self, 
the trunk is Bahulai the bladder is Bayi, the f 
are the Earth, the chest is the altar, the hairs 
the sacred grasses, the heart is the Odrhapatya&Te, 
the Mind is the AnvCtharyapacliana fire, and the 
mouth is the Ahdvaniya fire. (3 

Go 7 n, — Why is it so ? Because of this Vaisvd- 
nara Self, the head itself is Sutejas, the eye 
Visvanipa, the breath is Prithdgvartmd Self, the 
trunk is Bahula, and the feet are the Earth. Or 
the meaning of those explanations may be that 
^UGh. duVaisvCmara Self is to be meditated upon. 
Next, with a view to show that one, who knows 
the Vaisvdnara, performs the Agnihotra sacrifices 
while eating, it is added. Of this Vaisvdnarai 
the eater, the chest is the altar — ^because of 
similarity in shape; the hairs are the sacred 
grasses— because the hairs appear as being strewn 
over the chest, just as the grass over the external 
altar ; the heart is the Gdrhapjutya Fire, — ^because 
the mind, as created out of the heart, becomes 
centralised ; and for the same reason, the mind 
the Anvahdryapachmia Fire ; the mouth is the 
Ahavaniya Fire, — because the food is poured into 
the mouth, inst as the libation is poured into this 
;v: 'fireA"- ■■■ 


Thus ends the Eighteenth Khmda of 


ADHYA'YA V. 


KHANDA XIX. 


^ iTwnifc! iprar 
H^n^ITI'JTFT ^HTitfcT !! \ H 

Therefore, that food which may come first is 
an object of libation. And the first libation that 
one offers, he should offer, saying ‘ Svcthd to 
Frdna' ; and thereby Prana is satisfied. (1). 

Com. — Such being the case, the food that, at 
the time of eating, may first come to a man for 
eating, ought to be offered as a libation. What is 
meant here is only the full accomplishment of the 
Agnihotra sacrifice, and not the detailed mention 
of the processes of the parts of the Agnihotra. 
And the first libation that the eater offers, he 
should offer, saying * Svdhd to Prdnat; i.e., uttering 
this Mantra, he should throw in some food, the 
quantity of which should be exactly the same that 
is thrown into the Fire. And by this, Prana is 
satisfied. 
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Prdna being satisfied, the eye is satisfied ; the 
eye being satisfied, the Sun is satisfied ; the Sun 
being satisfied. Heaven is satisfied ; and Heaven 
being satisfied, whatever is under Heaven and 
under the Sun, is satisfied. And through the- 
satisfaction thereof, he himself is satisfied, also 
with offspring, cattle, health, brightness and 
Brahmic glory. (2) 

Com. — Prdna being satisfied, the eye is satis- 
fied; and so do the Sun, the Heaven &c ; and 
whatever is under — T.e., supervised— by the Sun 
and Heaven, becomes satisfied. And all this being 
satisfied, he himself becomes satisfied, with the 
food that he then eats, and also with offspring &o. 
“ Brightness ” of the body, or of speech and intelli- 
gence ; ‘‘ Brahmic glory ” — glorious brightness 
resulting from a properly accomplished study of 
the Veda. 

Thus ends the Nineteenth Khanda of AdhydyaV . 


ADHYA'YAV. 

KHANDA XX. 

m Mint unistthtn 
cqfe !1 \ 1! 

The second libation that he offers, he should 
offer, saying ‘ to Vyanan Then Vydna is 

satisfied. (1) 
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gczrfn ^ 5?t% g'^nn 

=g?^5# ^rfi^ fer- 

^ dP-!i3 gfg sr^FfT 

qif^iiitR cM 5tuq=t%%% II ^ 11 

Vydna being satisfied, the ear is satisfied ; ear 
being satisfied the Moon is satisfied ; the Moon 
being satisfied, the Quarters are satisfied ; and the 
Quarters being satisfied, whateTer is under the 
Quarters and under the Moon, is satisfied. And 
through the satisfaction of this, he himself is 
satisfied, also with offspring, cattle, health, bright- 
ness and Brahmic glory. (3) 

Thus ends the Twentieth Khanda of Adhydya V« 


ADHYA YA V. 


KliANDA XXL 


qj liqrxTt l|qf3:qFiTq Pqf|rqq'!H?|- 

^ il ^ II 

The third libation that he oifers, he should 
offer, saying ^Svdhd to then A^idna is 

satisfied. . (1), 

gpqfe #7^ qfi'qfq 

creqis^flf sr^i 

%3WT II ^ |j 
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Apana heing satisfied, Speech is satisfied;. 
Speech being satisfied, Fire is satisfied ; Fire being 
satisfied, the Earth is satisfied ; the Earth being 
satisfied, whatever is under the Earth and Fire is 
satisfied. Through the satisfaction of this, he 
himself is satisfied, also with offspring, cattle, 
health, brightness and Brahmic glory.” (2) 


Thus ends the Twenty-first Khanda of Adhijaya V, 


ADHYATA V. 


KHANDA XXII. 


^ 5:ft ?qT%fri tfflH- 

11 I II 

g<=q?cqt qf^ 

q#5=q^f^Sa’??i'f'=qfq q^qrg afii a'^qm 

^vItIr !R 11 

The fourth libation that he offers, he should 
offer saying ‘ Svdha to 8amana'\ and thence Samdna 
■■■is .satisfied.’. ■ " 

Samdna being satisfied, the Mind is satisfied; 
the Mind being satisfied, Parjanya is satisfied ; 
Parjanya being satisfied, Lightning is satisfied ; 
Lightning being satisfied, whatever is under 
Lightning and under Parjanya is satisfied. And 


18 THE CHHA'HDOGYA UPANISHAD 

through the satisfaction of this, he himself 
satisfied, also with offspring, cattle, health 
brightness and Br ohmic glory. 

Thus ends the Twenty-second IDiandaoi AdhyayaY. 


ADHYA'YAV. 


KHANDA XXIII. 


in " 

qrg^TSScRl^^Tfq- 

f?rsci^'=^ ^tig |f% ^- 

^ Wfiq=q%^ II H II 

The fifth libation that he offers, he should offer, 
saying ‘ Svdhd to Uddna and thereby Udd.na is 

satisfied. _ _ 

TJddno being satisfied, the skin is satisfied , 
the skin being satisfied, the Air is satisfied ; the 
Air being satisfied, A'kasa is satisfied; A'Msa being 
■satisfied, whatever is under the Air and under 
A'kdsa is satisfied. And through the satisfaction 
•of this, he himself is satisfied, i also with offspring, 
•cattle, health, brightness and Brahmic glory. (2). 


Thus ends the'.Twenty-third Khanda of Adhydya Y- 


ADYA'YA V. 


KHANDA XXIV. 






liqi=gi?tHc?Eric3;|| Ml 

If without knowing this, one were to offer the 
■Agnihotra, it would be just as if a man were to 
remove the live-coals and pour the libations on 
dead ashes. 

Cbm.— If some one, without knowing the 
aforesaid philosophy of Vaisvdnara, were to offer 
the well-known Agnihotra— it would be exactly 
as if some one were to remove all the live-coals 
capable of libations being poured in, and pour his 
libations in the dead ashes left behind. The 
difference between the Agnihotra oi one who knows 
the Vaisvu7iaraj and that of one who knows it not 
is just the same as between pouring libations in 
fire and that in ashes. By this deprecation of the 
ordinary Agnihotra, the Agnihotra of one who 
knows the Fazst’dviara, is praised. 

^ qr^ c}F:r 

'iftl 11 ^ 11 

But he who, knowing this, offers the Agnihotra, 
his libations fall upon all worlds, all beings and all 
selves. i ^2 



•Therefore, the Agniliotra of the knowing 

is of superior quality. Why ? Because one, 
offers the Agnihotra, the liba- 
who knows the aforesaid 
all the worlds &c., &c., as 
- - ,‘the falling of libations’ and 

of food’ being synonymous. 


Com 
person 

who knowing this, 
tions of such a person. 

’Vaisv&noTCi, fall upon 
explained abo've, 

‘ eating c. 

crt% cf 11 ^ 

Just as the soft fibres of the Ishika reed would 
burn. wb» thrown into the tiro, in tb. name 
° u * ,b. .oils of one, who knowing 
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Therefore, if one who knows this were to offer 
the remnant of his food to a Chanddla^ it would be 
offered in his own Faist;d?iara, Self. Hence, is thi® 
verse.' ■ (4}> 

one were to offer the 
remnant of his food to a Chanddla, who does not 
deserve such offer — i.e., even if he were to dispose 
of the remnant against ordinances — , it would be- 
offered into his own Vaisvdnara Self, as located in. 
the body; and thus, such an act would: 

not be sinful. By this, it is the knowledge of 
Vaisvdnara that is eulogised. In the sense of such 
praise, is the following vedic verse. 

HA || 

As here, hungry children wait upon their 
mother, so do all beings wait upon the Acjnihotra. 
Yea, they wait upon the Agrdhotra. (o) 

Com. — Just as in this world hungry children 
wait upon their mother-expecting when the 
mother would give them food, so do all beings, that 
eat food, wait upon the Agnihotra, as offered by one 
who knows the above,— j.e., they wait in expecta- 
tion of the eating of the knowing person ; waiting 
to see when he would eat and feed them ; the fact 
being that the whole universe is satisfied by the 
eating of the knowing person. The repetition is 
meant to indicate the end of the Adhydya. 

Thus ends the Twenty -fourth Khanda of Adhydya Y. 

Thus ends the Fifth Adhydya. 


Ube (Xbbanboo^a TUpantsbab. 

ADHYA'YAVL 


KHANDA I. 


: 5T % lU II 

Harih Om ! There was one Svitakftu, the 
grandson of Aruna. His father said to him : 
SvStaMtu, go and live a religious student ; for, there 
is none of our family, my dear, who has not 
studied the Veda, and who is Br&lunana, only by 
birth ? (1) 

Com. — The connection of the Adhydya 
“SvitaMtu, &o.” is this : It has been declared above 
that “all this is Brahman, rising in It, dissolving 
in It, and living in It” ; and now it has to be 
shown how the universe is born from It, how it is 
dissolved into It, and how it lives in It. And again, 
it has also been declared that when a single 
knowing person has eaten, the whole world is 
satisfied ; and this could be possible, if the Self in 
all creatures were one ; and not, if this Self were 
diverse ; and this sixth Adhydya is begun with a 
view to show that the Self in all is one. The story 
of the father and son is for the purpose of showing 
the gravity of the philosophy. “ SvetakMu ” by 
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name. “ Hai ” indicates tradition. “ A'run^ya — ■ 
the grandson of Aruna. To him said his father, 
Aruni, finding him to be a fit person for knowledge 
and seeing the time of his initiation approaching: 
“ Well SvMakitu find a guru, fit for your family, go 
to him and live as a religious student. Because it 
is not proper that one born in our family should not 
know the Veda, and should be a Brdhmana, only by 
birth” — i.e., one, who only calls Brdhmands his 
relatives, and does not himself behave like 
Brdhmana. 

tlfmr ^ 

Il^FFfT cR%RI?T^: 

II ^ 

Having gone when twelve years old, he came 
back, when he was twenty-four of age, having 
studied ail the Vedas, greatly conceited, considering 
himself well-read, and arrogant. His father said 
to him : “‘Svitakitu, since thou art so conceited, 
considering thyself well-read, and arrogant, — didst 
thou ask for that instruction?” (2) 

Cbm. — It seems that the father himself was 
away from his home ; whereby, though himself 
fully endewed will all necessary capabilities, he 
did not initiate his son. Having been thus directed 
by his father, SvitaMtu, twelve years old, went 
over to his Teacher until he was twenty-four years 
of age, — when, having read the Vedas and learnt 
their meaning, and being “greatly conceited”— s.e., 
not considering anybody to be his equal — , inclined 
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to consider himself well-read, and arrogant, came 
back to his home. Seeing Ms son unlike himself, 
arrogant and conceited, the father said to him, 
with a view to teach him proper manners : ‘‘Weil 
SvfdakHMj as thou art so conceited, proud of your 
learning and arrogant, what great thing hast thou 
obtained from tliy Teacher ? Or, didst thon ask 
him about that “ msiruction ” — f.c., that by which 
is taught the supreme Brahman, which can be 
comprehended only by means of instructions.” 

^ ^“4 3 

^ II \ \\ 

By which the unheard becomes heard, the un- 
perceived becomes perceived, and the unknown 
becomes known ? ‘ How can there be such an 

instruction, Sir?’ (3) 

Com . — The “Instruction” spoken of is described: 
That instruction, by which all that is unheard be- 
comes heard, all that is unperceived-nc., unthought 
of — ^becomes perceived, and the unknown becomes 
definitely known. What is signified by the story 
is that even after one has read ail the vedas, and 
having understood everything else, if one does not 
know the truth with regard to Self, his ends are 
still unaccomplished. Having heard this 'wonderful 
account of the instruction, and thinking any such, 
by which the unknown becomes known, fco be 
impossible, SvMakitu asks : “ How” — in what way 
— “ can there be such an instruction ?” 
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Just as, my de by a single clod of clay all 
that is made of clay becomes known, — all modi- 
ficatiGn being only a name based upon words; the 
truth being that all is clay. (4) 

Com . — “Just listen to me, how such instruc- 
tion is possible, my dear Just as in the ordinary 
world, when a single clod of clay — the material 
cause of the jar &c., — is known, all other modifica- 
tions of clay become known by it* “ But how can 
all the effects be known by the knowledge of the 
cause, in the shape of the clod of clay ? This 
does not touch our position ; because the effect is 
non-different from the cause. You think that the 
knowledge of one thing cannot lead to the know- 
ledge of another; and this would be true with 
regard to the point at issue, if the cause were 
something different from the effects. But as a 
matter of fact, it is not so. “ Then how is it that 
there is an idea prevalent among men, that such a 
thing is the cause, and that such and such a thing 
is its effect?” Just listen how that is ; all 
modification is only o^ name (the affix dMya ” has 
a reflexive meaning), based on mere words. That 
is, it is only a name based upon words, and there is 
no such reality as modification. In reality, the only 
reality is the 

=^ss:!T¥rot fenfi 11 ^ II 


And just as, my dear, by a single ingot of gold, 
all that is made of gold becomes known, — all 
modification being only a name based on words, 
the truth being that all is gold. (5) 
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Com . — Just as:, my . dear, by the ■ knowledge of 
a single ingot of gold, all modifications of gold- 
crown, bracelet &c. — become known ; — * only a 
name ’ &c. &c. as before. 

. c 

#5^ ^ ¥{3Rf\ti 11 ^ 11 

WFW! % ^TT- 

11 ^9 11 

And just as, my dear, by a single pair of 
nail-scissors, all that is made of iron becomes 
known, — all modification being only a name based 
upon words, and the truth being that all is iron; 
thus, my dear, is that instruction. (6) 

‘ Surely, those venerable men did not know 
this ; for, if they had known it, why should not 
they have told it to me ? Please sir, tell it to me. ’ 
*So be it. my dear.’ {? ) 

Com. — Just as, by a ‘‘single pair of nail-scissors" 
— which indicates any single piece of iron — all 
modifications of iron become known, &c. &o. as 
before. The citing of many instances is with a 
view to including all the various phases of the 
Eeality to be explained, and also to bringing about 
a firm conviction in the mind of the listener. 
“Thus, my dear, is the instruction, spoken of by 
me.” When the father had said this, the son 
replied : “The venerable men, my Teachers, surely 
did not know this, that you have said ; for, if they 
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had known this Reality, why should not they have 
told it tome, who was duly qualified, being devoted 
and obedient to the Teacher ? Hence, I conclude 
that they did not know it.” The son made this 
assertion, even though it was deprecatory to his 
Teachers, simply because he was afraid of being 
again sent away to the Teacher, to learn the truth. 
“Therefore, please sir, tell that to me, which, being 
known, would make me omniscient.” Thus 
requested, the father said: “So be it, my dear.” 


Thus ends the First Khanda of Adhy&ya VI. 

ADHYA'YA VI. 


KHANDA II. 


In the beginning, my dear, this was pure 
Being, one, without a second* Some say that in 
the beginning this was non-being alone, one, with- 
out a second ; and from that Asat, the Sat was 
born. (1) 

Com . — “ Sat denotes pure Being which is 

extremely subtle, undefinable, all-pervading, one, 
taintless, indivisible, pure consciousness. That 
which is explained by all the Ved^ntSs. The 
word ''Eva” has a definitive force. What is 
it ascertained to be ? “ This, ” — the universe, 
which is found to be differentiated into name 
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■and form, ^*was Pare Being thus ..'VPra^ 
Being . ■ being, connected with ■ ■ was *’•. When , 
was this Pure Being alone ? ' “ In the beginning ’ 

' — prior to the creation of 2 tlie^ nniTerse* 
Is not this Pure Being even now, that it is 
specified as being so in the beginning ?’* Ho. 
Wherefore the specification then ? At the present 
time also, this is Pure Being,— bnt differentiated 
into Names and Forms, the object of the notion of 
this while, before creation, this was only 
amenable to the idea of “ Pure Being *’ ; hence, it 
is specified ‘‘ in the beginning this was Pure Being/* 
Prior to creation, no object could be cognised as 
this*’, as differentiated into Name and Form; 
just as it is not so cognised during deep sleep. 
Just as on waking from deep sleep, one recognises 
mere Being — that during deep sleep, the only 
object was Pure Being,' — so also prior to creation. 
Such is the import of the text. Just as, in the 
ordinary world, in the morning, one sees the potter 
.gathering clay for the making of the Jar &c« ; and 
=then having gone away to some other place, and 
ireturning in the evening, he finds in the same place 
various such articles as the Jar, the cup and the 
like ; and then, the idea in his mind is that “ ail 
•this Jar &c., was only clay in the morning in the 
:same manner, we have the present assertion. — 
In the beginning, this was ** Pure Being. ” “ One 
*alone ” — there is nothing besides Its own 
•effects. Without 'a second ’* — in the case of the 
jar, we find certain other Tco-operating agencies — 
in the shape of the potter who is the efficient 
cause, and so forth — apart from the clay itself ; 


WITH SBI SAHKARA 'S COMMENTARY 


89 


and it is all such extraneous agency that is preclu- 
ded from the case in question — in the case of 
Being, there being no other auxiliary agencies^ 
The meaning is that apart from Itself, no other 
object exists. Objection : “ In accordance with the 
Vaisishika theory too, the co-existence of all things 
'With Being, is quite possible, — the notion of Being 
peiYading OYer all substances and qualities ; inas- 
much as the substance has Being, the quality has 
Being, the Action has Being Scg, as declared by the 
FmsesMAras All this would be quite true, as 
•appertaining to the present time ; but the Vai- 
seshikas do not admit the fact of the effect haYing 
a Being, prior to its production ; inasmuch as they 
hold that prior to production, the effect is non- 
existent. Hor do they admit of the reality of a 
single Being, with oiit a second, prior to creation. 
Therefore, it is something quite different from the 
B: ing held by the Vaiseshikas, that is here spoken 
.as the cause, the “ Pure Being, ” explained by 
means of the example of the clay, &c. 

How, at the time of the consideration of reali- 
ties prior to creation, “ some ” — ue,, the Nihilists — 
say, while considering such realities, that, prior to 
creation, this was non-being, ue,, a, non-entity, — 
this uniYerse being, at first, one without a second. 
The Bauddhds say that prior to creation, the only 
reality was the negation of Being ; and they do not 
admit of any other reality, opposed to Being ; as 
the Naiydyikas hold that the reality is both Being 
and Hon-being, meaning thereby respectiYely, the 
Object as it exists, and its contradictory- “ If the 
Hihilist holds that prior to creation, there was ^ 
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mere negation of Being, how is it that they speak 
of it as existmg prior to creation, and being one 
only, withoul' a second, — thereby asserting its rela- 
tions with time and number f" True ; no such 
assertion is proper, for those that admit of the 
mere negation of Being. The theory of the exis- 
tence of pure Non-being too is untenable ; because' 
that would be denying the existence of the theoriser' 
himself, — which is impossible. If it be urged that 
^‘the theoriser theorises otthe present time and not 
prior to creation ”, — this cannon be ; because, there 
are no grounds for believing in the negation of‘ 
Being, prior to creation ; which absence of grounds 
invalidates any such assumption as that ‘‘ prior to 
creation, this was pure Non-being.” “Inasmuch 
as words signify counterpart realities in the 
objective world, how can there be any meaning in 
the sentence, ‘ this was Non-being, one, &c/ And 
any meaning being impossible, the ^sentence loses' 
all authority.” This does not touch our position ;• 
because the sentence refers merely to the cessation 
of any cognition of Being. The word “ Being 
signifies a counterpart objective reality ; the words 
“one,” and “ without a second” too qualify-— (Zit, 
are co-existent with) — the word “ Being ” ; so also* 
the word “ was And the negative, used in the 
sentence speaking of “Being”, only serves to 
preclude, from the object spoken of, by such 
sentence, the notion expressed in the sentence — 
this notion being that “this was one alone, 
without a second — such preclusion being based 
upon the sentence treating of “ Being ” itself ; just 
as the person riding a horse, while taking his seat 
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(based) upon the horse, turns the horse away from 
the object in its front. And the sentence with the 
negative does not directly denote the negation of 
Being. Therefore, the sentence “this was Won- 
being &c.,” is put forward simply with a view to 
set aside all mistaken notions from the minds of 
men. It is only when a mistaken idea is clearly 
expressed, that people can be warned against it 
and in this lies the use of the sentence beginning 
with “ Won-being ” ; hence this sentence comes to' 
be endowed with full vedic authority. And therefore, 
the objection urged above falls to the ground. ‘‘From 
this Won-being“ — i,e., from the negation of all 
things — “ Being” — all that is seen to exist — “ was 
born.” The deletion of the last vowel in “ Jayata'"^ 
is a vedic form. 

^ 1 ii ^ H 

‘ But how, my dear, could it be so V said he J 
‘how could Being be born from Non-being ? In .fact 
it was Being alone that existed in the beginning, 
one, without a second (2)' 

Covi. — Having thus put forward the view of 
the great Atheist, the text next proceeds to deny 
it : “ How” — on what grounds — “ my dear, could it 
be so” ? — i.e., how could it be possible for Being tO‘ 
be born from Non-being ?” Though the sprout is 
found to appear from the destruction of the seed— a 
negation — yet, even this is opposed to their theory. 
How ? Because the parts ’of the seed, that go to- 
make up the complete seed transfer themselves into 
the sprout ; and they are never destroyed in the 
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appearance of the sprout. And again, the shape 
-of the seed is not held, even by the Atheists, to be 
anything apart from the constituent parts of the 
seed ; and as such, there is no portion of the seed 
■that could be said to be destroyed at the appearance 
of the sprout. If it be held that there is some- 
thing apart from the constituent parts, then, that 
goes against the Atheistic theory. If it be held 
that “ what is destroyed of the seed is the shape of 
the seed, held by mistake— samvriti — (to be apart 
from the parts)”— then, we ask — what is this, 
“mistake”? Is it an entity, or a non-entity ? If a 
non-entity, then you have no example whereby to 
prove its existence. If, on the other hand, it be an 
entity, then the birth of the sprout is not from a 
non-entity ; the fact being that the sprout is born 
out of the parts of the seed. If it be urged that 
even the constituent parts of the seed are destroyed, 
— ^this cannot be ; because, the impossibility of 
destruction applies equally in the case of the parts; 
just as according to the Atheists there is no such 
complete whole^ as has the shape of the seed, so also 
are the parts no wholes \ and as such cannot be 
destroyed. Because the parts too will have their 
parts ; these latter again will have their own ; and 
as this series could never stop, no destruction 
could ever be possible. On the other hand, for One 
who holds the existence of Being, the notion of 
existence going on ever so long, the fact of Being 
■never ceases ; and, as such, the production of an 
entity becomes established. Whereas, for those 
that hold to Non-being, there can be no example of 
the production of Being from Non-being. For 
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the former theorists, there are found many 
examples—such as the production of the jar 
out of clay, the jar existing only while the clay 
exists, and never otherwise. If it were only from 
non-entity that the jar were to be produced, then 
one desiring to make a jar would not take up the 
clay ; or the jar, &c., would all be followed by 
notions of Non-entity. None of these however is 
found to be the fact ; hence, Being can never be 
born from Non-being. It has been asserted that the 
idea of the clay is the cause of the idea of the jar ; 
while there is no such reality as either the clay or 
the jar ; but in this case too, it is only an existing 
idea of clay that is the cause of the existing idea 
of the jar ;"~whence too, there can be no production 
of Being from Non-Being. If it be urged that ‘'the 
ideas of clay and the jar, standing in the relation 
of means and consequence, have mere sequence 
between them, and no casual relation, ’’--this 
cannot be; because, even in the matter of the 
sequence of ideas, the Atheists can have no 
instances to substantiate their case. Therefore, the 
father said--^“ How could it be thus ? In what 
manner could Being be born from Non-being? ” 
That is to say, there are no instances to show the 
production of an entity from a non-entity. Thus 
having upset the theory of Non-being, the text sums 
up : " Being alone, my dear, existed in the begin- 
ning ’’—which has been established as the orthodox 
view. Objection . : “ Even ‘for one who holds Beings 
there is no instance showing the production of an 
entity from another entity ; since from one jar 
another jar is not found to be produced.’* True it 
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is that from one entity no other entity is born, — the 
fact being that it is Being alone which subsists in 
another form ; just as the serpent coiling itself 
round into a ring, and as the clay-dust subsists in 
the forms of the jar &o. “ If, in this manner, 
Being alone has all sorts of shapes, how is it that 
it is declared that zn tAe beginning this was Being 
alone”? Ha^ve you not heard the word “ eva ” which 
has a definite meaning with reference to the 
denotation of the word “ this ” — which signifies the 
effect ? “ But then, in that case, it follows that in 
the beginning there was non-entity, at first there 
being no this, while at the present time this has 
appeared.” Not so; It is Being itself which subsists 
in the form of that which is denoted by the word 
“this,” — just as it is the clay which subsists in the 
form of that which is denoted by the words “ jar ” 
&o. “ But just as the clay is a reality in itself, so 
too are the jar &c. ; because these too are, like it, 
the objects of notions, other than that with regard 
to Pure Being ; and hence, all effects would be 
realities different from the Being, — just as the 
cow from the horse.” This cannot be ; because, 
though the -various effects lump, jar &c., differ 
among themselves, yet they are the same 
with regard to the clay. Though the jar differs 
from the lump, and so does the lump from the jar, 
yet both the lump and the jar do not differ from 
the clay ; hence, both the lump and the jar are 
pure clay. Whereas, the horse differs from the cow, 
and the cow from the horse. Therefore, the jar &c., 
are only different forms of clay. In the same 
manner is all this only a form of Being ; hence, it 
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is only proper to say that * in the beginning, this 
was Being alone/’— all forms of modifications 
being merely in name. 'It is declared in the sruti 
that the Purusha is indivisible, inactive, calm, 
faultless, taintless, divine and incorporeal, the 
inner and outer unborn ; and as such how could the 
indivisible, incorporeal Being be modified into 
different shapes?” This does not touch our 
position ; just as the parts of the serpent are 
assumed from the parts of the rope, so it would be 
possible for the shapes of modifications to proceed 
from the assumed parts of the Being, because says 
the sruti all modification; is only a name based 
on words ; and the only truth is that it is 
and thus the only truth is the Being. “One, 
without a second,” as a matter of fact^ even at the 
time of the cognition of this (when the one-ness 
ceases only a>pparently). 

^ ^ siFF^ II ^ II 

It saw, 'may I be many, may I grow forth’. It 
created fire. The fire saw, may I be many, may I 
grow forth’. It created water. Therefore whenever 
a man is hot and perspires, it is water produced 
from fire. (3) 

Oom— The Being did the seeing. 

It follows from this that the cause of the universe 
is not Pradhdna of the sdnkyas ; because, they hold 
the Pradhana to be non-intelligent; while the Being 
spoken of here is intelligent ; because, It sees. 
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How did it see ? “May I be many, and may I grow 
forth 1’ Just as the clay becomes many in the 
shape of the jar &o., or as the rope grows forth 
into the shape of the serpent, assumed in the mind. 
“In that case ail that is seen to be is a non-entity, 
because the rope as the serpent is a non-entity.” 
Hot so ; because it is Being itself that is mistaken 
for dualities and diversities, — and there is no non- 
existence of anything anywhere. The IStaiydijikas 
assume a reality other than Being : and then they 
declare that prior to creation, this is destroyed; 
whence they assert its subsequent non-existence^ 
But we do not assume any name or thing, other than 
Being. It is Being alone which naines, and is namedt 
as other things ; just as, the rope that is named 
serpent by the notion of a serpent; or again, just 
as the lump, the jar &c., being mistaken for some 
thing other than the clay, are named as a lump’^ 
*3ar’ &o ; while those that know the rope set aside 
the name and idea of serpent, and those that know 
the clay set aside the names and ideas of the lump, 
the jar &c ; in the same manner, those that have a 
discriminative knowledge of Being, set aside all 
words and ideas with regard to the modifications, — * 
as say the Srutis : “Whence speech desists, not 
reaching It even by the mind.” “That which can- 
not be named &c., &c.” Having seen (thought) 
thus, “It created fire.” “It has been declared in 
another Srnti that from the Self was produced 
Almsa^ from. A%dsa^ Air, and from Air, Fire, — thus 
Fire being the third in order of production ; then, 
how is it that in the present passage it is mentioned 
as the/i’rs^ creation, and A'kdsa is said to follow 
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from it ; thus tlien, tliere is a contradiction between’ 
two parts of the SrutiJ’ This is no fault ; because,, 
even in the present case, it can be assumed that the- 
Being created Fire, after having created J.’A:dsa and 
Air. Or, the fact may be that the text has no eye 
to the order of creation ; all that is meant to be* 
shown being that all things being the effect of 
Being, this latter ‘is one, without a second’; because,, 
the instances cited are those of clay and the like. 
Or, it may be that what is aimed at is an exposition 
of “^Vm^/cara?^a” (the intermixture of three 
elements); and hence the creation of only three — 
Fire, Water and Food---is described, ‘Fire’ is that 
which is known as that which burns, cooks, 
lightens, and is red. Having been created, the Fire 
willed as before, 'may I be many, may I grow 
forth’ ; and 'it created Water’ ;~by 'Water’ being 
meant all that is known 'to be fluid and white. 
Because, Water is the effect of ‘Fire, therefore, 
whenever a person is hot and perspires, it is only 
Water that is being produced from Fire. 

^ ®rrq; ^ 

^ II 2 II 

The Water willed 'may I be many, may I grow 
forth’ ; it created food. Therefore, whenever it 
rains anywhere, then is most food produced ; as 
from Water alone is eatable food produced. (4) 

Com . — ‘The Water willed,’ as before, the Being, 
in the form of Water, willed' ‘may’ I be many, and 
may I grow 'forth.’ ‘It created Food’ — ^by ‘Food’ 
7 
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being meant the Earth ; because Po.id is of the 
nature of the Earth. Because Food is produced from 
Water, therefore, whenever it rains at any place, 
there the greatest quantity of Food is produced ; 
hence, it is from Water that all eatable Food is 
produced* In the first sentence it vras said simply 
\Food was produced,’ where the earth was meant ; 
here it is said ' eatable food,’ meaning thereby the 
various corns, barley &c. ‘Food’ is all that is heavy, 
firm, nutritious, and dark in colour. ‘ W e do not 
find any intelligent ivill in the case of Fire &o.; in- 
asmuch as the killing of these is not prohibited, 
and as in them we do not find any such traits of in- 
telligence, as fear and the like; then, how is it that 
the Text asserts that the Fire ivilled. This is no fault; 
Fire &c., being modifications of the real source of 
intelligence, and the intelligent one bringing about 
^effects in a fixed order, it can be reasonably said 
that ‘ Fire willed" meaning thereby that, It willed, 
m it were" ‘Well, then is the intelligence of Being 
only assumed?’ No, by no means ; the seeing of the 
Being being amenable only to words, it could 
never be assumed. The willing by Fire, &o., 
however, is inferred ; and as such, there being an 
absence of real primary will it is only proper that 
it should be assumed, (in accordance with infer- 
ence). ‘ The Being too being the cause of clay, 
may be inferred to be non-intelligent ; and in that 
case the willing may be assumed as belonging to 
the non-in teiligent Sdnkhya pradhdaa' on the 
ground that the Being is for the sake of inteili.. 
gence, and brings about effects in keeping with 
a fixed time and order. In the ordinary world too. 
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we come across oases where the uon-intelligent is 
used as intelligent — ‘the bank of the river 
wishes to fall’ ; similarly could it be with the non- 
intelligent Being*’ This cannot be ; because, the 
Being is declared to be the Self ; ‘ It is the true, It 
is the Self.’ If it be urged that * the declaration of 
its being the Self is also assumed, — just as there 
is an imposition of the name Self on the non-Self, 
as in the case ‘ my Self is Bhadrasena ,* — this can- 
not be ; because, in the sentence ‘ the delay for him 
is only so much, &c.,’ the Sruti declares Liberation 
for one who has a true knowledge. ‘ I am Sat.' If 
it be urged that this too is only assumed, — all 
declaration of Liberation being only assumed, even 
in the case of the theory that one who knows the 
Pradhdna to be his Seif, is close to liberation; 
just as, starting for a village, one might say ; ‘ I 
have reached the village’, with reference to the 
speed with which he is going; — this cannot be; 
because, the section has begun with the declaration 
^ a knowledge of which makes the unknown known 
&o.’ It is only when the Being is known that all 
things become known ; because, all things are non- 
different from It, because It is declared to be ‘ one 
without a second/ There is nothing else left to be 
known’-*%vhich is either directly mentioned in the 
Sruti, and which could be inferred from any 
premises — whereby the declaration of liberation 
might be assumed. If the whole AdhyCiya were 
said to be assumed, then it would be so much 
labour lost for nothing ; because the fact of this Adh* 
ydya explaining things leading to the final end of 
Man is got at, by means of argument. Therefore, 
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inasmuch as the Veda is authoritative, it is not right 
to ignore the directly denoted meanings (and assume 
secondary indirect ones). Therefore, it is established 
that the cause of the universe is intelligent. 

Thus ends the Second Kkanda of Adhyaya VI. 

ADHYA'YA VI. 

KHA-NDA HI. 


^HT 

(SiftTci 11 \ H 




Of these living beings, there are only three 
origins : born from an egg, born from a living being, 
born from roots. (1) 

Com . — Of all living beings, Bird &c, — because 
** ishd 7 n is added we must take it to refer to the 
living, and not to Fire &c.; because the three-folciness 
of these has yet to be spoken of, and before it has 
been spoken of, they cannot be referred to as “these”; 
and secondly, because we find the word ‘ Deity’ used 
with regard to Fire &o. ‘‘These three. Deities &c.” 
Therefore, of these living beings, the Bird &c., there 
are only three origins, not more. It is explained 
which ones these three are : (1) That born from the 
Egg — the Bird &c. : the Bird and the Serpent are seen 
to be born from the Bird and the Serpent ; hence a 
Bird is the origin of another Bird, and so om '‘Inas- 
much as 'Andaj o' is that which is born from an Egg, 
th e origin is the Egg, and not the Bird ; and as such. 


WITH SRI SAHKARA^S OOMMHNTARY 101 

how is it that what is born of an egg is spoken of as 
the origin It would have been so, only if the Sruti 
was dependent upon your wish ; but inasmuch as the 
Sruti is independent, it has declared that the origin is 
that born from the egg^ and not the egg\ and as a matter 
of fact also, we find that the absence of the Bird 
— and not that of the egg— brings about the absence 
of any future brood of that species. Therefore, that 
which is born from the egg is the origin of the andaja 
class. Similarly “ that is born of a living being** — j.e., 
that which is born from the womb — , the man, cattle 
and the like. So also, that which is horn from 
roots ” — i.e,^ all that proceeds from that which shoots 
out, namely the immoveable objects; or *'udbhid^* may 
be taken as seed or roo^ ; and that which is born of 
these is the origin of all immoveable beings. Those 
born in perspiration &c., are included in the “ egg- 
born &c. Hence is the number limited to “ three 
only. 

TOCcr |1 ^ j] 

This Deity willed: ‘Well, may I enter into all 
those three devatds by means of this Living Self 
ijivdtma) and shall appear under different names 
and forms.’ (2) 

Qom. — “ This Deity ”, — the one treated of here, 
named “Being ”, source of Fire, Water and Food — 
willed, as before — “ May I be many &o. ” Inasmuch 
as the purpose of becoming many has not yet been 
fulfilled, the Deity based its further desire upon that 
purpose. What did the Deity will : “ Well, may I 
enter into these three dSvatds^ Fire, Water and 
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Food, by means of this living by tbis last, 

clause referring to the process of living experienced 
by the Deity, during the previous creation, the 
meaning being ‘ by means of that Self which keeps 
the Breath’ &c, meaning thereby the Self, partaking 
of the character of Intelligence,' and as such, not 
differing from the Real Seif. May I enter ” 
may I, having obtained, specific consciousness, by 
contact with Fire, Water and Food, manifest under 
and forms ; that is to say, clearly 
Name and such is the 
The non-worldly omniscient Deity being 


various names 
distinguish that such is th^ 

Form. 

independent, it is not possible that It should consci- 
ously determine to enter, and positively enter into 
the Body, which is the receptacle of hundred and 
one troubles, and by such entrance, actually 
undergo the troubles.’’ True; this would not be 
possible, if the Deity were to determine to enter and 
undergo troubles, in its pristine undifferentiated 
form ; but, as a matter of fact, such is not the case ; 
since it is clearly stated “having entered by means of 
this living self,— the living self being only a shadow 
of the Deity, a mere reflection of the Real, Sel^, 
in the mirror consisting of contact with Buddlii and 
the rudimentary elements ; Just like the reflection of 
the sun in the water. The contact of the Deity possess- 
ed of unimaginable,' endless powers with Buddlii &o., 
produces a shadow of Intelligence, through the non- 
discrimination of the Real Form of the Deity; and this 
shadow is the origin of various such notions, as 
*I am happy,’ ‘I am unhappy T am deluded’ and 
the like. Inasmuch as it is in its mere shadow that 
the Deity has entered, It is not, in itself, connected 
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with pain, and pleasure. Just as the man, the sun 
&c., reflected in the water, are there only in their 
shadows, and as such, are not touched by the faults- 
of the reflecting surface ; so also this Deity. J usfc 
as the Sun being the Eye of all the world, h 
not touched by the external discrepancies of 
the Eye ; so also, the inner self of all beings 
being apart from the world, is not touched 
by the discrepancies of the world and also 
It is like A'kdsa, all-pervading and eternal ” as 
declared in the Katha Upanishad ; “ as if thinking 
&:g., as in the Vdjasaneya* ‘‘ If the living self is a 
mere shadow, it must bo false ; and so also must be 
its being in this world and the next, &c. ” That does 
not affect the case ; because it is held to be true, in 
its character of the Real Self. All NTanie and Form 
is /me, "only in its nature of the Real .Self — aU 
modification by itself, being false ; as declared before 
‘‘ all modification is mere, name &c. so also with 
the living self. There is a well-known maxim that 
‘ the offering is in keeping with the character of the 
elemental to which it is offered ’ ; and it is in accord- 
ance with this maxim that all worldly modifications 
are true, in their character of Real Self, and false, in 
all other cases, and as such, the Kaiydyika cannot 
raise any objections against this ; because we can 
always explain away discrepancies by saying that 
all assertions of duality, contradicting one another,, 
are mere fancies of one’s own intellect, based upon 
unrealities. 


104 


THE CHHA'NDOGYA UPANISHAD 


Saying ‘may I make each of ‘these three tri- 
partite*, the Deity entered into those three devatas, 
by means of this living self, and differentiated Names 
and Forms. (3) 

Com , — “ Having entered into these three devatds^ 
in their original state, with Names and Forms un- 
differentiated, —may I differentiate their Names and 
Forms ’* — having thought so, and also that, — each 
of these three, may I make tri-partite ” — in which 
process one element is the principal and the other 
two being secondary constituents, — otherwise, it 
would become like the rope with all its three consti- 
tuent threads of equal importance. The three elements 
are separately rendered tri-partite, but only within 
themselves. Thus Fire &c., come to acquire their 
separate names — ^that this is FirSy this Water oxiA. 
this Food, And the purpose that is served by the 
recognition of the separate names of these is the 
accomplishment of all usage with regard to them. 
Having thought thus, the Deity entered these three 
devatdSy by means of the aforesaid living self, — 
entering inside like the reflection of the Sun — , 
entering first the body of the Virdt^ and then the 
bodies of the Gods &c., finally came to differentiate 
Names and Forms, in accordance with its previous 
resolve — distinctly differentiating that such is the 
NamOy and such the Form, and so forth. 

^ li 8 11 

It made each of these tri-partite ; and how each 
of these three divatds becomes tri-partite, learn that 
from me, my dear. (4) 


WITH SBI SAHKABA’B COMMEBTABY 105 


{7om. ““It made each of d^vatds tri-partite 

—in acoordaiice with the comparative excess of the 
one with regard to the other two. You may, for the 
time being, lay aside the fact of the bodies of the 
Gods &o, with their Names and Forms differentiated, 
being tri-partite, as consisting of Fire, Water and 
Food ; just learn from me first, how each of these 
three d^Mtds—exterior to those bodies, — comes to 
be tri-partite ; I will explain this by means of 
.examples. 


Thus ends the Third Khanda of Adhtjdya VI. 


ADHYA'YA VL 


KHANDA IV. 


^3TFTFn#:f?i?4 

11 \ 11 

Of Fire, the red colour is the colour of Fire, the 
white is of the Water, and the black is of the Earth. 
Thus vanishes Fieriness horn the Fire, being only a 
modification, which is merely a name, based upon 
words ; the only truth being that there are the three 
oolours. (1) 

Com . — The tri-partition of the divatds is ex- 
emplified. An example is cited with a view to explain 
the whole by exhibiting only a part. Of the tri- 
partite Fire, what is known as the red colour is the 
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colour of the pre-tripartite Fire ; so also, the white- 
■colour of the Fire is the colour of the pre-triparfcite 
Water and: the black colour is that of the Earth, 
prior to tri-partition. Such being the case, there 
vanishes what you think to be apart from the ■ 
three colourwS. Prior to the correct understanding’ 
of the three colours, you had the notion of Fire, 
as an independent entity ; this notion as also the 
word Fire, vanishes. Just as when rock-crystal 
is seen over a red surface, the idea that people 
and the words that they use is that ‘‘ ii; is a ruby 
— prior to the discrimination of the surface and 
the crystal, after which, however, the notion of^ 
ruby, as well as the word ‘ruby* disappear. ‘‘ Why 
should you bring in the idea and the word in 
the present explanation ? The explanation should 
be ‘ prior to the discrimination of the three colours,, 
it ’Was Fire ; and as soon as the three colours were 
properly recognised, it ceased to be Fire ; Just as 
when the threads have been drawn away, the cloth 
ceases to be/ Not so ; because Fire is cognised only 
by means of the idea and the word ; because it is de*- 
dared that “ It is a mere modification, being only a 
name Fire “ based on words/* For the same 
reason the idea of Fire is also false. The only truth, 
that is there, is that there are the three colours — Ae., 
apart from the three colours there is not an atom 
that is true. (1) 

q¥»jT II H I! 
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Of the Son, the red colour ’is'.' the colour of Firej,. 
the white is of Water, and the black is of the Earth. 
Thus vanishes Sunnfss from the. Sun, being only a 
modification, which is only a name, based on words 
,the only truth being that there are three colours. (2) ; 

qi^ss^Hof 

for 11 ? I! 

Of the Moon, the red colour is the colour of 
Fire; the white is of Water; the black is of the Earth. 
Thus vanishes Moonness from the Moon, being only 
a modificatio.n, 'which. Js a mere name, based on 
words ;*^the only truth being that- there are three,, 
colours.,; (3) 

qUlti wA : 

cffi:^FiTqFnfll€t f^Ri 

« 11 

Of the Lightning, the red colour is the colour of 
Fire ; the white is of Water ; the black is of the 
Earth; thus vanishes Lightnmgness from the Light- 
ning, being only a modification, which is a mere 
name based on words ; — the only truth being that 
there are three colours. 

Cbm.— Similarly of the Sun, the Moon, and the 
Lightning, &c», &c., as before. ■ ‘‘ It was promised 
above ‘ Learn from me how each of these devatds 
becomes tri-partite; ’ while in all the four cases, 
it is only the tri-partite character of Fire that 
has been shown, and no examples have been 
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cited to show the tri-partite character of Water 
and Earth/* This is no fault ; what is meant by 
the text is that in the same manner examples may 
be added to show the similar tri-partite charac- 
ter of Water and Earth also. The examples 
in connection with Fire are simply meant to point 
out the nature and method of exemplification,— it 
being chosen on the ground of its being coloured, and 
as such, being more easily and clearly compre- 
hensible. Odour and taste have not been taken up 
in the example ; because the three were not possible ; 
as in fire, odour and taste do not exit. Touch and 
sound have not been taken up, because they are in- 
capable of being shown apart from their substrata. 
If the whole universe is tri-partite, then, as in the 
.case of Fire, the only truth would be the three 
colours, and like the fieriness of fire, the universeness 
of the universe would also vanish. Similarly too, 
earth being only an effect of water, the only truth 
would be the water, and earth would be a mere name. 
So too, the water being an effect of fire, would be a 
-mere name ; and the only truth would be the fire. 
Fire too, being an effect of Being would be a mere 
name, the only truth being the Pure Being. This is 
what is meant by the text. ‘‘Air and A'kdsa^ not being 
tri-partite are not included in Fire &c ; and these are 
stiU left as being true ; and so also, do odour, taste, 
sound and touch remain behind ; and as such, how 
.could the mere knowledge of Being, make all things 
unknown ? for, certainly, there must be some inde- 
pendent method of knowing, these latter that have 
been left behind/* This does not touch our position ; 
because all things are included in the ‘ coloured 
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substance.’ How? In Fire, which has colour, we also 
find sound and touch, and from this fact we infer the 
presence therein of Jl'Adsa and Air, whose specific 
properties are sound and touch ; similarly Water and 
Earth are included in taste and odour respectively# 
The three coloured substances — Fire, Earth and 
Water— 'having been shown to be tri-partite, all that 
is inciuded in thena is only a modification of Being ; 
and as such, in truth there being only the three 
colours, all is meant by the text, is that everything 
is known by the knowledge of Being, Ether, Air, and 
A7i::dsa or their specific qualities, touch and sound, 
are never cognised apart from coloured substances^ 
Or, another explanation maybe that the tri-partite 
character of the coloured substances too is shown 
only with a view to point out the way in which 
the others may also be shown to be similarly tri- 
partite, Just as in the case of tri-partition, 
the only truth is the three colours,— so, the 
same rule is applicable to the case of the five-^ 
fold partition of the elements. Thus then, all things 
being only a modification of Pure Being, the know- 
ledge of this makes all things unknown ; hence it is 
established that Being is “ one only, without a 
second”. Hence it has been only rightly said that 
*‘by the knowledge of one, all things become known”* 

3T[f; ^ 

II 1! 

It was on knowing .this, that the ancient great 
house-holders and great sacrifioers said : ‘ For us, 
there is nothing now that is unheard, unthought or 
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unknown which, people will talk of and they knew 
it from these. ■ ’ 

Cbm.— Knowing this, the ancient great house- 
holders and great sacridcers said : what did they 
say ? “ For us”,— for our family — “ there is nothing 
now' unheard, unthonght or unknown, which people 
will talk of,”— that is to say, all our descendants 
knowing the Pure Being, all things will be known to 
them. But how did these people know It ? They 
knew It from these colours,— having known them as 
tri-partito, they knew all things else. And because 
they knew this, they knew all,— they were 
omniscient. Or, it may mean that they knew' all 
things from “these”. Fire, &o., that have been cited 
as examples. 

^ ^ " 

Whatever appeared red, they knew it to be the 
colour of Fire whatever appeared white, they knew 
it to be the colour of Water; whatever appeared 
Black, they knew it to be the colour of Earth. (6) 
Whatever appeared to be unknown, they knew 
it to be a combination of these Mvatus. Now learn, 
my dear, from me, how, on reaching the man, each 
of these d^vat&s, becomes tri-partite. (7) 
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{7om.~How did they know ? In such objects as 
'the pigeon and the like, which appeared to be some- 
thing else—what appeared red to those ancient 
Sr ahm an- knowers^ they knew it to be the colour of 
Fire. Similarly what appeared as white, they knew 
it to be the colour of Water, and the Black to be the 
colour of the Earth. In the same manner, whatever 
happened to be infinitely subtle and not particularly 
cognised, — they knew this to be a combination — an 
aggregate — of the same three devatds. Thus have 
all the external things, Fire, &c., been known; now, 
my dear, learn from me, how each of these aforesaid 
devatds, on reaching the man— as made up of the 
head, feet &C.5 and as being an aggregate of means 
and consequences — e., on being connected with 
man, becomes tri-partite. 


Thus ends the Fourth Khanda of Adhydya VI. 


ADHYATA VI. 


KHANDA V. 


m 11 ^ 11 

Food when eaten, becomes three-fold : its 
grossest part becomes foeces, its middle part flesh, 
and its subtlest part mind. (1) 

Com . — Food when eaten, and digested by the 
Fire in the stomach, becomes divided into three 
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parts : of the food thus divided, the grossest ^ 

Lcreted as foeees ; the middle part-graduaUy 
changing from the liquid condition, ends in becoming 
flesh ; and the subtlest part, reaches upward o e 
Heart, and thence entering the arteries called the 
“ and thereby bringing into existence the 

aggregate of the organs of speech finally develops 
into the mind ; i. e., being changed into the form _ of 
the mind, it increases the mind. And thus t e min 
being increased by food it is material {lit. elemental, 
and not impartite and eternal, as held y ® 
Yai^'esUkas. Though it will be declared later on 
that “ mind is his divine eye,” yet that “ 

refer to its eternality, but only to the fact of its 
pervading over all the senses and all their ob 3 ecte 
whether subtle, or near, or far. And we shafi explain 
how the eternality of the mind in comparison to the 
objects of other senses, is purely C'omparatii;e, (and 
not absolute) ; because, it has been distinctly declared 
that) ‘‘ Being alone is one, without a second. 

qisfoTg: H m: II ^ II 

Water, when drunk, becomes three-fold: its 
grossest part becomes urine ; its middle part blood 
and its subtlest partis Pr&na. 1 > 

Com —So also water when drunk becomes three- 
fold : its grossest part being urine, its middle part 
being blood and its subtlest part becoming Prana, as 
will be declared “ Prdm consists of water as ot 
one who ^is drinking water, Pr&na wiU not be 
separated.” 
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Fire, when eaten, becomes three-fold : its grossest ’- 
part becomes bone, its middle part marrow and its • 
subtlest part Speech. (3) ^ 

Qo 7 n , — Fire when eaten in the shape of oil,, 
butter &G., becomes three-fold ; its grossest part 
becomes bone, its middle part becomes the marrow — 
the fatty substance encased in the bone ; and itsj 
subtlest part becomes speech, — it being well known 
that by eating oil, butter &c., speech becomes clear, 
and capable of speaking. 

3TvlW-ff €'M m ^ 

ftT mi n « ii 

‘ Thus, my dear, mind consists of Food, Prana of 
water, and Speech of fire.’ ‘ Teach me, again, Sir.’ 

* So be it, my child,’ he said. (4) 

Cb-m.—Such being the case, my child, Mind 
consists of Food, Prana of Water, and Speech of 
Fire.” “ But those that eat only food, such as the 
rat &c„ are found to have life and speech ; a,nd so 
also those that live upon water alone, such as the 
denizens of the Sea, Fish &o., are found to have 
mind and speech ; and so too may be inferred the 
fact that those who live upon mere oils, have life 
and mind. And then, how is it that mind is said to 
consist of food only ?” This is no discrepancy ; 
since everything being tri-partite, all the three 
elements exist in everything. One never eats any 
un-tripartite food, or drinks any un- tripartite water,. 

or eats any un-tripartite fire. Hence it is no 
8 
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contradiction of oiir theory, to find that the rats 
that eat only food, have speech and life. Having 

■ been thus convinced of the truth of the theory^ 
Svetaketu said: ‘‘Teach me again, Sir®’ — 

. explain to me still further by means of fresh 
. examples, the theory that the mind consists of food 
&c ; because, even now, I have not been able to 

■ definitely grasp this theory ; for, it is really hard 
to realise that the food, water and oils falling in the 

■ body — which itself is not distinct from fire, water 
and earth — . develop by means of their subtlest 

■ parts, into mind, prana and speech, without 
relinquishing their own innate properties.” When 

' the son had said this, the father replied: “So be 
: it — just listen to an example, which will show how 
what you ask is quite possible”. 


Thus ends the Fifth Khanda of Adhydya VI. 


ADHYATA VL 


KHANDA VL 


M ® 

Of the curd when churned, my dear, that which 
is subtle rises upwards ; it becomes butter (1) 

Com.— Of the curd, when churned, my dear, 
that which is subtle, gathers up and then rising to 
the top as cream, becomes butter. 
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In the same manner, my dear, of the food that 
is eaten, that which is the subtle part rises up- 
wards ; and it becomes mind. (2) 

Com , — As in the instance cited, so too, my dear, 
of the food, rice &c., that is eaten, — and which is 
churned by the fire in the stomach helped by the 
wind, as if it were by means of a churning rod — 
that which is the subtle part rises upwards, and 
becomes mind ; i. e., being joined to the part s of 
the mind, helps to its growth. 

^rsfowr ^ ^ 
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Of the water that is drunk, my dear, that which 
is the subtle part rises upwards, and becomes 
Frcina (3) 

Oo?/?.— Similarly, of the water that is drunk, 
that which &c., &c. 

11 « II 

Of the fire that is eaten, my dear, that which is 
the subtle part rises upwards, and becomes 
speech. (4) 

Com , — ^In the same manner, my dear, of the fire 
that is eaten, &c., &c. 


^ *[T w\i 11 
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Thus, my dear, mind consists of food, prana of 
water and speech of fire. ‘Teach me more Sir.’ 
‘ So be it, my dear,’ said he. (5) 

Cbm.— Thus it is only proper, as I said, that 
the mind consists of food, prana of water and 
speech of fire. “ All this may be right enough as 
with regard to water and fire ; but I have not quite 
grasped the fact of the mind consisting of food ; 
therefore, sir, explain to me this fact of the mind 
consisting of food, by further illustration.” The 
father replied : “So be it.” 


Thus ends the Sixth Khanda of AdhyCiya VI, 


ADHYA’YA VI 


KHANDA VII, 


5TTDTI H iWr n \ \\ 

Man, my dear, is made up of sixteen parts. 
For fifteen days do not eat anything; drink as 
much water as you like ; since prd?ia consists^of 
water, it will not be cut off, if you drink 
water. (1) 

Th^ of the Food eaten, 

added strength to the mind ; and this strength of 
the mind, increased by the food, is divided into 
sixteen parts ; and it is these that are called, the 
sixteen parts of the man. The man, equipped with 
the sixteen-fold strength of the mind increased by 
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food, and endowed with the Jiva in a body which is 
an aggregate of means and consequences, is called 
‘*one of sixteen parts and it is only when this 
strength exists that the man can see or hear, or 
think or understand, or do or know, being capable 
of all actions ; while on the waning of which, he 
loses all his capabilities. It will also be explained 
later on that “ It is by the approach of Food, that 
one sees &c., &c,” The capacity of ail causes is 
due to the mind alone. Only such people as are 
endowed with the strength of mind, are found to 
be really strong ; as are those people whose food is 
contemplation,-- “/oo(i consisting of everything. 
Hence the strength of mind brought about by food, 
constitutes the sixteen parts of the man. And if 
you want to prove this assertion, do not eat 
any food for fifteen days, but you may drink as 
much water as you like ; because, if you drink 
water, your ’prCma will not be cut off from you, in- 
asmuch as ]}rdna consists of water ; and without 
the impulse of the cause, the effect cannot stay in 
its permanent form. 

For fifteen days, he did not eat ; and then he 
approached him, and said ‘ Sir, what shall I 
say f 'The Rik$^ the Tajus and the SamasJ ‘They 
do not occur to me, Sir.’ (2) 

Com . — Having heard this, with a view to prove 
the fact of the mind consisting of food, he took no 
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ij food for fifteen da^s ; on' tlie sixteentli, day;,' lie. 

I] approaclied his Father, and said to Mm : ' ‘ well 

i what may I say T ' The Father, replied ' Repeat 

•; the Eik, the Yajus a^nd the 8ama." Being thus asked 

: fay the Father, he said ‘these Bik, &c., do not 

j occur to my mind, Sir*’ 

i m- qpl^is: 

^ i ^ ii ^ II 

[ i| He said to him : ‘ Just as, my dear, of a great 

j I lighted fire, if a single coal, of the size of the fire- 

j: I fly, be left, it would not burn more than that; thus, 

my dear, of thy sixteen parts, only one part is left; 
and hence by this thou dost not remember the 
Vedas. No'w eat, then thou wilt understand 
me,’ (3) 

Com . — ^When the son had said this, the Father 
said to him : ‘ just listen to what is the cause of 
your non-remembrance of the Veda. Just as, in 
the ordinary world, of the fire that has been lighted 
up by the adding of much fuel, a single coal of the 
size of a fire-fly may be left in the end, when the fire 
has gone out ; and by means of this coal, it would 
not burn any more than its own size ; in the same 
manner, of thy sixteen parts, made up by foodj 
only one part has been left ; and hence, by me^^ 
of this small part, resembling the size of the fire„ 
fly, thou dost not remember the Vedas. How go 
and eat, and then thou wilt rightly understand 
what I say/ 
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Then he ate and approached his father. "W hat** 
ever he asked him he knew it all. (4) 

Coin , — TIieBs he went and took his food ; and 
again approached his father, with a desire to listen 
to his teachings. And when he had gone near 
him, whatever of the .Rik, &c*, the father asked 
him» — either the repeating of words or the explana- 
tion of passages — , he knew them alL 

He said to him : ‘ just as, my dear, of a great 
lighted fire, if a single coal, of the size of a fire-fly, 
is left, if people blaze it up by adding grass to it, it 
would burn much more.’ (5 

Com , — The father said to him : ‘Just as &c., — 
as before. If people blaze up the single remaining 
coal, of the size of the fire-fly, by adding grasses- 
to it, then the blazing coal would burn much more 
than before.’ 

siF?qn^i 

jfJT -sTrTm: Ericri?cr%Fft jnPifcf cum 

II ^ il 

Thus, my dear, of the sixteen parts, only on© 
part was left to thee ; and that being lighted up 
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mth food, blazed tip; and by that, thou remem- 
berest the Vedas. That the mind consists of food, 
prana of water, and speech of fire, he understood — 
yea he understood it. (6) 

Com * — In the same manner, my dear, of the 
sixteen parts of thy power, only one was left to 
thee — when thou didst not eat for fifteen days ; 
and this part being lighted up by the Food that 
thou hast taken, has blazed up. The long vowel 
being a peculiar vedic form. Another reading is 
^PrdjvdliV ; the meaning being that being lighted 
up, it blazed up of itself; and it is, by means of 
this blazing part, that thou now rememberest the 
Vedas. Thus, both by negative and positive illus- 
trations, has it been shown that the mind consists 
of food; hence he sums up: ‘The mind consists of 
food &c.,* — the meaning being that all these facts 
have been proved. This fact of the mind &c., 
consisting of food &:c., as explained by the father, 
understood. The repetition is meant to 
point out the close of the section on tri-partition. 


Thus ends the Seventh Khanda of Adhydya VI. 


ADHYA'YA VI. 


KHANDA VIII. 


fTSS#i: pfpnR' % #=^ 

ir- 

^McT II ni 

Vdddlaka, the grandson of Aruna, said to his 
son SvitaMtu : ‘learn from me, my dear, the true 
nature of sleep ; when a man is said to sleep, then, 
my dear, is he united with pure Being and gone to 
his own. Hence people say : 'he sleeps (svapitij 
since he is gone to his own.’ 

Com . — It has been understood that the mind 
consisting of food, has become joined to prdna 
and speech, consisting of water and fire respec- 
tively,— the mind being that, wherein the supreme 
Deity entered by its Jiva Self, just as the man 
enters into the mirror by his reflection, and the sun 
&o., in the water. And that, consisting of which 
and resting on which, the human Self becomes 
fitted for thinking, seeing, hearing &c.,— when that 
substratum ceases, then alone does It reach the 
positive form of the Deity ; as has been explained 
in another Sruti : “ As if thinking and sporting, 
endowed with Intelligence, having become sleep, 
transcend the world,— that verily is the Self, 
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Bralunan^ consisting of knowledge, of mind, 
and also, ‘ by sleep the body &c./ ‘ while living, the 
prana ’ and so forth-” And when the mind has 
ceased, it is through this cessation that the human 
Self residing in the mind, and having come to be 
known by the name of mind, becomes free from all 
attachment to the object of sense, and then returns 
to the supreme Deity ; and it is this Return that 
Uddcilaka wishes to explain to his son ; and with 
this view, he said to him : may be ex- 
plained as the middle portion of dream-vision, t,e,^ 
deep sleep ; or, it may be explained as the true 
nature of sleep — that too comes to be deep sleep 
only, because of the assertion he is gone to his 
own ; for, apart from deep sleep nowhere else do 
the knowers of Brahman declare the Jiva to have 
gone to his own ; Just as, on the removal of the 
mirror, the reflection of the man in the mirror 
reverts to the man himself, — in the same manner, 
on the cessation of the mind, the supreme Deity 
that had entered in the shape of the reflection of 
Intelligence, as the Jiva Self, for the purpose of the 
differentiation of names and forms, reverts to Its 
own Self, having renounced its form of the Jiva. 
as denoted by the name mind. Therefore it appears 
that the word ‘ Svapncinta ’ means deep sleep ; that 
sleep, during which one dreams, is connected with 
pleasure and pain ; as such, it is the effect of virtue 
and vice, as it is well-known that it is virtue and 
vice alone that bring about pleasure and pain ; and 
the capability of virtue and vice also, to bring 
about such effects as pleasure and pain &c., is due 
only to the impulse of ignorance ; hence, dreamy 
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sleep is coimected witii all tiie effects of ignorance^, 
which are the seeds of birth and rebirth; and as 
such, during this, one does not return “ to his 
own/^ — not followed by virtue, not followed by 
vice, passed beyond all the sorrows of heart, is 
he,” — “ this is his freedom, this his supreme 
Bliss’^ — say the S7'utis, It is now explained that 
I will show to you the real form of the Deity, 
free from the taint of human life, as found 
during deep sleep : Learn from me, as I explain, 
the true nature of sleep,” i.e., understand it 
clearly. “ But, when is there deep sleep 
When, at which time, the man is said to sleep — 
i e.i when people say ‘ you sleep,' the meaning' 
being that the name ‘‘ sleeping” is only indirect — 
then, at that time, he is united — becomes identified 
with — Pure Being, the Deity spoken of here. That 
is to say, having renounced the human form, as 
brought about by contact with Mind through 
Its entrance thereinto, It reverts to Its own 
pristine form of True Pure Being and it is on 
account of this that people say “he sleeps” 
{Svapiti ) ; since during the time he is ‘‘ gone to his 
own Self” ; that is to say, even ordinary talk points 
to Its return to Its own self. “ How could the 
return to self be known to ordinary people?” 
Because, people say, that sleep is brought about 
by hard labour during the waking state. During 
the waking state, one becomes tired through an 
experience of various troubles in the shape of 
pleasures and pains brought about by virtue and 
vice ; and then there follows a cessation of the 
over-worked organs from their activities,— as sayS' 
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the S'rai 2 ? j “ Speech retires, Vision retires/' and 
“ Speech is with-held, Vision is with-held, Condi- 
tion is with-held, the Mind is with-held &c./’ — all 
-the senses having been drawn in by the Prana^ 
which alone lies awake in the nest of the Body ; 
and then it is that for the purpose of shaking off 
the fatigue, the human Self returns to its own Self, 
the Deity. Inasmuch as the fatigue could not be 
shaken off by any other means, than the rest 
within its own Self, it is only proper that people 
should say ‘‘he is gone to his own.” Since it is 
seen in the ordinary world, that when people are 
suffering from diseases, like the fever &c., when 
they are free from the disease, they rest within 
their own houses. So would the case be in the 
present instance also ; as also declared by the Sruti 
“ just as the kite, or the siiparna, having flown 
along, becomes tired &o., &c., &c.” 


^ cFfFTT ^ 

ft #R7 FR ^ ^ H 


Just as a bird tied by a string, having flown in 
-various directions, and finding no resting place 
elsewhere, settles down at the place to which it is 
-fastened *, — so also the mind, my dear, flying in 
‘Various directions and finding no resting place 
elsewhere, settles down at Prdna ; because, my 
dear, the mind is fastened to Prdna, (2) 

Com , — In support of the above, there is this 
.example. As a bird, fastened by means of a string. 
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to the hand of the bird-catcher, — wishing to be free 
from the bondage, — flies in various directions ; but 
not finding any resting place anywhere else, save 
the hand to which it is bound, returns and settles 
down to the hand to which it is fastened ; exactly 
in the same manner, also the “ mind,”— spoken of 
here as made up of sixteen parts, and increased by 
means of Food, — by which, here, is indicated the 
human soul that has entered into the mind, just like 
the “ creaking of the bedsteads.” The meaning of 
the sentence thus being that the human soul as 
limited by the mind, flies about in various 
directions, in the shape of pleasure and pain, 
actuated by desires and actions based on Ignorance, 
during the waking and dreaming states, — i.e., ex- 
periences all these joys and sorrows, and not 
finding any other resting place, save the Self of 
Pure Being, settles down at “ Prdna"—hj ‘'Prana" 
being meant the supreme Deity of Being, as being 
the substratum of all causes and effects ; as says 
the Sruti “ The Prana of Prdna, with Prana for his 
body, of form effulgent &c.” The soul settles down 
in the Supreme Being. Because, the mind is 
fastened to Prana — i.e., the mind being the 
substratum of the Deity pointed to, by Prana-,— tho 
mind indicates the human soul. 

^fmrssqr %lRlS’g?riq; 

II \ 11 
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Learn from me, my dear, what Hunger and 
Thirst are. When the man is to be desirous of 
sating, water is carrying away whatever has been 
eaten by him ; hence, just as they speak of the 
cow-carrier, the horse-carrier and the man-carrier, 
so they speak of water as food-carrier. Therefore, 
know this offshoot, my son, to have sprouted out I 
it could not be without a root ; (3) 

Com ^ — Having shown to the son the fact of 
the true form of the human soul being the root of 
the universe, by means of the name ‘ Svapiti\ — he 
now proceeds to show the same by a series of 
causes and effects, beginning with Food. '‘Learn 
from me of Hunger and Thirst” — learn from 
me what the true nature of these is. At the time 
that the man is said to be desirous of eating, why 
is the man said to be so ? Because, at that time, 
whatever solid food had been eaten by the man 
and whatever liquid has been drunk by him, all this 
is liquified by water, and “ carried away” — Le., all 
the food is digested. Then is the man said to be 
^'hungry,''' which applies to the man, only seconda- 
rily. It is a well-known fact that all creatures wish 
to eat, only when what they have eaten has been 
digested. Therefore, since water carries away the 
food, it is known as “ asandya ” (food-carrier) ; just 
as the cow-herd that carries the cow is called the 
cow-carrier, and the groom is called the horse- 
carrier, and the leader of men is called the man- 
carrier, a king or the general of an army. So 
people call water, the food- carrier (deleting the 
visarga from the end). Such being the case, this 
Body, made up of the food digested into the form 
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of the various substances of the body, is like the 
offshoot of a Vata seed ; and as being an *'offshoot,’’ 
an effect, called the “Body/* it must be known 
to have sprouted out, like the offshoot of the Vata^ 
But what is to be understood from this ? Simply 
this— that being an offshoot, it cannot be without a 
root. Being thus addressed, Svetaketu said what 
/follows. 

■qi ??ipq ^?r M 

IffJT 

^fcRi: II « II 

And where could its root be, except in food ? 
In the same manner, my dear, from food as an 
offshoot, infer water as its root ; from water as an 
offshoot, infer fire as its root ; and from fire as an 
offshoot, infer the Being as its root. All these 
creatures, my dear, have their root in Being, they 
reside in Being, and rest in Being ? (4) 

Com . — If this body is an offshoot, like that of 
the Vata^ and has a root,— what is its root ? Being 
thus asked by his son, the father replied : ‘Where 
could its root be, save in food, it has its root in 
food/ How ? The food that is eaten is liquified by 
water and digested by the inner fire, changes into 
the different humours in the body ; from the 
humour proceeds blood, from blood flesh, from 
flesh fat, from fat the bones, from the bones 
marrow and from marrow the semen. Similarly, 
the food eaten by women gradually develops from 
the homours to the ovule. And it is by the 


ill 


i'l® 

•.r- 


THE chha'nuogya upaxishad 

c.)ninnction of these two, ovule and semen, -as 
daily added to, by means of the food that is eaten 
-IS the oitshoot of the body made up, just like the 
wall made up of daily accumulations of clay put 
over it. Now the root, from which the body grows 
out, as an offshoot, having a beginning and being 
perishable, must also have a root ; and with a view 
: to this, it is added. Just as the body has its root 

. ' in food, so too from the food, as an effect, infer the 

existence of its cause in water. Water too having 
a beginning and end, is also like an offshoot; 
hence, from water as the effect, infer its cause in 
re. Fire too having a beginning and end 
IS an offshoot ; and from fire as the effect, infer 
Its cause in Being, the True, the one without a 
' second.-wherein are attributed all modifications, 

^ which are unreal, being mere names based on 

words ; just as the character of the snake is 
; attributed to the rope. Hence, That is the root of 

’ the Universe ; and all these creatures — moveable 

^ and immoveable— have their root in Being ; and 

- : not only have they their root in Being, but during 

| . their continuance too, they reside in Being, — as 

I ' apart from the clay, the jar has no existence ; 

therefore, like the clay, the Being being the root of 
the creatures, they are said to reside in Being. And 
in the end too, they rest in Being — z.f?., they end or 
become resolved into Being. 

fwufrf ^ 

■ ‘ ' II <\ II 
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When the man is said to be desirous of' 
drinking, then Fire is carrying away what has 
been drunk by him. Hence, just as they speak of 
the cow-carrier, the horse-carrier i the man-carrier^ ■ 
so they speak of Fire as the water-carrier » ThuSj 
my dear, know this offshoot to have sprouted out; 
it cannot be without a root. (5) 

Com~lt is now explained how the fact of 
Being being the root is to be followed up from water 
as an offshoot. When a man is said to be desirous- 
of drinking, — this too applying to the Man only 
secondarily, like the name ‘Hungry/ The water^ 
which carries away the liquified food, wets the 
offshoot of the body, and would thereby render it 
dull through an excess of water? if the water .were 
not dried up by fire. And so when the water has 
all been dried up by the fire, and assimilated in the 
body? then the man wishes to drink, and is said to 
be thirsty. Then, fire is carrying away the water 
that has been drunk, — i.e,, modifies it into the 
Blood and Life in the body. And just as they 
speak of the cow-carrier &c., as before, so is fire 
called the water-carrier, the form udanya being a 
Vedic form. Of water too, this body is the offshoot 
and none else. The rest as before. 

If JT 

iETff: SPT; ?T^cHT: ^T'^T 3 ^ 

qTfqqfe IR: m- 

•^^5# ^ II 


130 


THE CHHA'HDOGYA UPAHISHAD 


And where could its root be, except in water ? 
From water as an offshoot, infer fire as its root ; 
from fire as an offshoot, infer Being as its root. 
All these creatures, my dear, have their root in 
Being, they reside in Being ; they rest in Being, 
And how each of these three deities, on reaching 
Man, become tri-partite, has been explained before* 
When, my dear, the man departs from hence, his 
speech merges in mind, the mind in Prana, the 
Prcma in fire, and the fire in the Highest Deity. (6) 
Oom. — From the force of the meaning it appears 
that of fire too, this body is an offshoot. Then, 
from the body as an offshoot we infer water as its 
root. From water as the offshoot we infer fire as 
its root. From fire as the offshoot, we infer Pure 
;Being as its rooh Thus then, of the offshoot in the 
‘.shape of the body, consisting of fire, water and 
food — which is a mere name based upon \Yords, — 
the root is the highest Truth, Pure Being, fearless, 
and free from bothers ; and infer this as the root. 
Having thus explained this to his son, by means of 
the well-known facts of Hunger and Thirst, he 
points out that whatever else has got to be explain- 
ed in this section, — with regard to the fact of fire, 
water and food, as used up by the man, making up 
the offshoot of the body, which is an aggregate of 
causes and effects, without intermixing, — has 
already been explained above. How each of these 
three deities, fire, water and food, becomes tri- 
partite, on reaching man, has already been explain- 
ed — vide “food when eaten becomes three-fold/^ 
&c ; where, it has been explained how the middle 
substances of the food &c., that are eaten go to 
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make up the body, which consists of seven substan- 
ces;— the middle substances making up the flesh, 
Mood, marrow and bone and the subtlest substances 
making up the mind, Prcma, speech, which consti- 
tute the inner organ of the body; as declared above, 

It becomes the mind, it becomes Prana, it be- 
comes speech-’* Now when the body is broken up, 
this aggregate of Prana and the organs, controlled 
by the human soul go over to another body ; and 
the method of this transference is this : when the 
man departs from hence, speech merges in the 
mind *' — i^e,, is gathered up in the mind ; when the 
relations say ‘'He speaks not”; because the function 
of speech is preceded by the mind, as declared in 
the Sruti “ Whatever one thinks in the mind, 
that he speaks.” So when speech has become 
merged in mind, the mind continues to exist by 
the simple function of thinking, when mind is 
also taken up, it merges in Prcma as during deep 
sleep, when the relatives surrounding the man 
say ‘‘ He knows not.” When Prana too rises 
up in the up-breathing — taking up within itself 
all the external organs — throws away the 
hands and feet &c., (as explained in the section on 
'^Samvarga'"), pierces through the vital points of the 
body, and then becomes finally merged in Fire ; 
when the relatives say ‘‘he moves not’*; and '"-en 
doubting as to whether the man is living or d, 
they feel the body, and finding it warm, the^ say 
he is warm, he is living’*. Then at last the Fire 
is also taken up, and this merges into the Highest 
Deity. In this manner, when mind has become 
merged into its root, the human soul resident 
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therein, becomes withdrawn by the withdrawing of 
the means of his existence; and if It is withdrawn, 
intent upon the True, then It reaches Pure Being 
and does not migrate into another body, like one 
rising from sleep. Just as in the ordinary w'orld 
one who hawing somehow gone to a place full of 
dangers, returns to a safe place, so, does the Soul 
return to Being. While if it be ignorant of the 
Self, rising from the same root — like one rising 
from deep sleep — after death, again enters into the 
meshes of the physical body. The root being that 
rising from which the Soul enters into the body. 

1 1 ^9 I i 

‘Now, that which is the subtle essence, “-“in 
That, has all this its Self ; That is the Self ; That 
is the True ; That thou art, 0 Svetaketu** * Please, 
Sir, explain to me further.’ * So be it, my dear," 
said he. (7} 

Com , — The subtle essence, that has been 
described as “ Being,” the root of the Universe, — in 
That, has all this its Self ; that is, everything has 
its self in this Self alone ; and not any other, 
belonging to the world ; as declared in the Sruti : 

apart from this, there is no seer, no hearer &c.” 
And that in which all this has its Self, is what is 
called "‘Being/’ the cause of the Universe, the 
True, the Supreme Being. Hence that is the self — 
of the Universe— in counter-part, which is of Its 
nature and is real ; the simple word “ A'tma'^ 
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without qualifications being directly denotative of 
the counter-Self, like any ordinary word ‘‘ oow’% 
Therefore That thou art, Svetaketu'\ Being thus 
convinced by the father, the son said again: 

Explain this, to me further, sir”-— I am not 
yet quite sure of what you say, seeing that every 
day all creatures, during deep sleep, reaching Pure 
Being do not know that they have reached the 
Being ; therefore please explain it to me by further 
illustrations. The father replied ‘ so be it ’• 

Thus ends the Eighth Khanda of AdhyCiya VI. 


ADHYATA VI. 

KHANDA IX. 


W f[§fi€T l^roiT^ 

II \ II 

Just as, my dear, the bees make honey, by 
collecting the juices of distant trees, and then 
reducing the juice to one form. (1) 

Com . — You ask ‘how is it that people every day 
reaching Pure Being, do not know that they have 
reached the Being ? Well, just listen to the follow- 
ing examples : just as, in the ordinary world, the 
honey-bees, *make honey’ — How? — “by collecting 
together the juices of the trees scattered in various 
directions and then reducing them to the single 
form of honey.” 
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And as those juices have no discrimination as 'I 
am the juice of this tree, I am the juice of that tree' ; 
in the same manner, my dear, all these creatures, 
having reached the Being, do not knov/ that they 
have reached the Being. (2) 

Com , — Those juices, reduced to the single form 
of honey, have no discrimination in the honey, as 
that ‘I am the juice of the jack-tree’ or ‘I arn the 
juice of the mango-tree’, — as there is among men, 
when there is vast concourse of people, each of 
them knows himself to be the son or the nephew of 
some other man, and thus recognising themselves 
they do not become mixed up ; but there is no such 
discrimination among the juices of various trees — 
even though some of them are sweet, some sour, 
some bitter, and so on, — when they have all been 
reduced to honey ; and in that condition, they can 
no longer be distinguished as sweet, sour &c. 
Exactly in the same manner, though all these 
creatures daily reach Pure Being during deep sleep, 
yet they are never conscious of having reached the 
Being. 

^ m 1! 1! 

And whatever these creatures are here, — a 
tiger, or a lion, or a wolf, or a boar, or a worm, or 
an insect, or a gnat, or a mosquito, — that they 
become again. (3) 
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\':y''Com.—'Ajid because they reach Pure Being, 
without being conscious of their own selves 
being of the nature of the Being ; therefore 
whatever they are in this world — i.e,, to what- 
ever species they may have been delegated in 
accordance with their own past deeds, “they 
become impressed with the notions “ I am a 
tiger,** “ I am a lion &c” ; and hence even though 
they enter into Pure Being, yet they again 
become the same animalS; on their return from the 
Being, — becoming either a tiger, or a lion, or a 
wolf, or a boar, or a worm, or an insect, or a gnat, 
or a mosquito, becoming exactly what they were 
before. That is to say, they become the same thing 
again and again—the impression left upon the 
worldly creature being never effaced therefrom, as 
declared in another sruti : Births are in accord- 
ance with knowledge.” 

^ ^ sTTcfrr 

3#r ^ 5T5 rtT cW m- 

1 1 « 1 1 

‘That which is the subtle essence, — in That, has- 
all this its Self ; That is the Self ; That is the True:, 
That thou art, O Svetaketu'; ‘explain to me further, 
sir’ ; ‘ so be it, my clear,’ he said. (4)' 

Com. — That, entering into which the creatures 
come again, and that subtle essence of true Self,, 
entering which those attached to truth, do not. 
return, — in That all this has its self &c., as ex- 
plained before. “ Just as in the world, one who is 
asleep in his house rises and goes to another 
village, knows that he has come away from his 
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own home,— why should not the creatures, in the 
same manner, be conscious of the fact of their 
having come from Pure Being ? ” ‘ Explain this to 
me further, Sir the father replied : ‘ so be it.’ 


Thus ends the Ninth Khanda of Adhy&ya VI. 



ADHYA'YA VI. 

KHANDA X, 

^ ciT ?TNr h 

Ml 

These rivers, my dear, run along ; the eastern 
ones to the east, and the western ones to the west; 
from the sea, they go to the sea, and they become 
the sea. And just as these rivers while there, do 
not know I am this river or that. (1) 

Com . — Listen to an illustration. These rivers 
—run along; the eastern ones, the Ganga &c<, run- 
ning to the east; and the western ones, the Indus 
&c., running to the west ; from the sea — i.e., water 
is taken up by clouds from the sea, and then rained 
down as these rivers, and then they go to the sea 
and they become indeed the sea itself. And just 
as these rivers do not know 1 am Ganga,’ ‘I am 
Yamuna’, &o. 

^ STSTf: ^51^ SOTTR H 

®nTf5§5jr[^ ^ ^ o[T ^ o|T 
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^ ^ qcirr ^ m 

?f5[T5iqPcI !1 R II 

m <^rrsf£T^iTicfqfJR^ ^ cT??rrq^.?r ®n?qTq^- 
% ira ^q qcf qr ^irqif^qfmfcqf^ ^qr ^- 
Icf flqr^ \\ \ II 

In the same manner, my dear, ail these crea- 
tures, coming from Pure Being, do not know that 
they are coming from Being. Whatever they are 
here, whether a tiger, or a lion, or a wolf, or a 
boar, or a worm, or an insect, or a gnat, ora 
mosq.uito,~~th at they become again. (2) 

' That which is the subtle essence,— in That, 
has all this its Self. That is the Self ; That is the 
True ; That thou art, O SvetakeUi. ‘Explain to me 
further, Sir.’ ‘Be it so* said he. (3) 

In the same manner, my dear, all these 
creatures coming from the Being, reaching which, 
they were not conscious of having reached It — do 
not know that they have come from the Being. 
“And whatever they are here &c*’— as before. “In 
the world we have seen that in the water, the 
various modifications, in the shape of ripples, 
waves, foam, bubbles and the like, rise up and then 
disappear in the water becoming destroyed, while 
the human egos are not destroyed even though 
every day during deep sleep, at death and at the 
universal dissolution, they are merged in their 
cause, Pure Being.” ‘How is that ? Please explain 
this to me, sir, by further illustrations.’ Thus 
.requested, the father said, “so be it.” 

Thus ends the Tenth Khanda of Adhydya VI. 


ADHYA'YA VI. 


KHANDA X!. 


sfllJlTSS- 

^TSgR-'iJ^: ttq^JTORT 5^1-2[r[Hfe?gfc! H ^ li 

Of this large tree, my child, if some one were 
to strike at the root, it would bleed, but live ; if one 
were to strike it in the middle, it would bleed, but 
live ; if one were to strike it at the top, it would 
bleed, but live. Pervaded by the living Self, 
it stands firm, drinking in nourishment and 
rejoicing. (1) 

Com. — Well, my dear, listen to an iilustrationr 
of this tree, large and full of many branches, 
standing before us, — (pointing to the tree) — , if 
one were to strike at the root with an axe but 
once, it would not dry up but continue to live, 
though a little of its sap will ooze out. Similarly, 
if one were to strike in the middle, or at the top, it 
would live, though bleed* This tree, at present, is 
pervaded by the living Self, and hence stands firm, 
drinking in the sap of the earth and other nourish- 
ment by means of its roots, and rejoicing. 

531 m 5 ?^ 

W. ll ^ 11 
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But if the life leaves one of its branches, 
branch withers ; if it leaves the second, the 
second withers ; if it leaves the third, it withers; 
and if it leaves the whole tree, the whole tree 
withers. Understand this to be similar, my 
son. 

Cbm.“—If the life takes away its presence from 
one of its branches, struck by disease or by an axe, 
then that branch withers. The life permeates 
speech, mind, Prana and the organs, and wh 
these are withdrawn, life is also withdrawn. It is 
only when the living Self together with 
eats and drinks, that what it eats and 
becomes the sap which goes to add to 
growth of the living body of the tree ; 
which thus becomes the mark of the pres 
of the living self in the tree. By food and drink 
alone does the living Self stay in the body, 
these foods and drinks depend upon the living Self. 
And when some action presents itself which leads 
to the disjunction of a certain member of the whole 
member of the body, then the living Self withdraws 
itself from its branch, and then that branch withers. 
Inasmuch as the existence of the sap depended up- 
on that of the living Self, it ceased to enliven 
branch, when the living Self withdrew itself from 
it, and on the cessation of the sap, the 
withers. Similarly, when the living Self leaves the 
whole tree, then the whole tree withers. The 
is known to be living by the continuation 
processes of the flowing and sucking of the 
and from the Sruti in illustration, it follows mar 
trees are also endowed with consciousness ; and 
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hence, the text distinctly points out that the 
theory of the Baiiddhas and Vaiseshikas — that 
trees are insentient is without any substratum of 
truth. 

^ mm ^ ^ #- 

STTcJTT 

ffcT ^ ^FT5[T^qfTOfcqfcf ?P-?T 

1! ^ li 

‘ Being left by the living Self, this dies ; the 
living Seif does not die. That which is the subtle 
essence, — in That, has all this its Self ; That is the 
Self ; That is the True. That thou art, 0 Svetaketu' 

* Explain this to me further, Sir.’ ‘ So be it.’ Said 
he. (3) 

Com , — Just as in the instance cited, the tree, 
while endowed with the living Self, and having 
the actions of taking in sap &c., is said to be 
alive ; and it dies when left by the living Self ; 
understand the same wuth regard to the case of 
man. Bereft of the living Self, this Body dies, 
while the living Self dies not ; because we find that 
when a man has fallen asleep leaving some work 
unfinished, when he wakes up, he remembers that 
he had left the work unfinished ; and also Just 
because creatures are born, they immediately 
evince a desire to suck the breast, and terror &c., 
therefore, it follows that they remember the 
sucking of the breast, and the pains experienced 
in the previous birth ; and thirdly because such 
vedic actions as the Agnihotra &c., have a purpose, 
the living Self cannot be said to die. That which 
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is the subtle essence &c.,” — as before. “ How does 
this gross universe, consisting of the earth &c., 
with Nanaes and Forms duly differentiated, 
proceed from the extremely subtle Pure Being, 
devoid of all Name and Form ?, Please explain 
this to me by means of an illustration. Being 
thus requested, the father said— “ So be it.” 


Thus ends the Eleventh Khanda of Adhydya VI. 


ADHYA'YA Vi. 


KHANDA XII. 


^ ’ifFlT 4FFf grqRTWfSfiT 

4irpf gfn ter h ter 'F’k ^ 

II ^ 11 

‘ Bring a fruit of that Nyagrodha tree. ’ ‘ Here 
it is sir.’ ‘Break it Mt is broken sir;' ‘‘What 
dost thou see there?’ ‘These extremely small 
seeds, sir. ’ ‘ Break one of these, my dear. ’ ‘ It is 
broken, sir. ’ ‘ What dost thou see there ? ’ 

‘ nothing, sir’ (1) 

Com. — If you want to see how this is, bring a 
fruit of this large Nyagrodha tree. Being told this, 
he brought the fruit, and showed it to his father. 
‘ Here it is. ’ The father said ; ‘ Break it open. ’ 
The other said, ‘ It is broken. ’ The father said to 
him : ‘ What dost thou see there ? ’ He replied : 
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‘ These extremely small seeds I see, sir. ’ 'Break 
open one of this, my dear. ” He said. ‘It 
is broken sir. * ' If the seed is broken, what dost 

thou see inside the seed ? ’ He replied, ‘ I see 
nothing sir. * 

^^risT^g' ^ 53tT%F^! ii ^ ii 

He said to him : ‘ My child, the subtle essence 
■which thou dost not see, — it is from that subtle 
essence that this large Nyagrodha tree grows up. 
Believe me, my son. ’ (2) 

Horn , — Then the father said to the son : ‘ On 
breaking the seed of the Vata, thou dost not see the 
subtle essence ; but it is there all the same ; and it 
is from that subtle essence that this large tree, 
•supplied with all these, large trunks branches, 
twigs, leaves and fruits was produced and grows 
■up. The prefix Ut has to be supplied to the verb 
“ Tishthati. ” Believe me, my son, that in the same 
manner does the gross universe with all Names and 
Forms differentiated, proceeds from the subtle 
essence of Pure Being. Though the subject has 
been established by means of arguments and valid 
authorities^ still people’s minds being entirely 
taken up with gross external objects, any clear 
conception of subtle ultimate truths is almost 
impossible without proper faith ; hence he adds 
“ Believe me. ” When there is faith, the mind can 
be easily concentrated on the subject to be 
understood ; and then the understanding quickly 
follows. ‘ I had mind elsewhere ’ as declared in 
other Srutis* 


WITH SRI SANKARA’S COMMENTARY 143 


fi% |j% ^ iq wiiTf^fTqqfNi% qqr gr- 
fl=lH il \ 11 

‘ That which is the subtle essence, — in That, 
has all this its essence ; That is the True ; That is 
the Self; That thou art, 0 Svetaketu.’ ‘ Explain this 
to me further, sir.’ ‘ So be it ’ said he. (3) 

Com . — “ That which is &c.” — as before. ‘ If the 
Pure Being is the root of the universe, wherefore 
is it not perceived. Explain this to me by an 
illustration.’ The father said : ‘ so be it.’ 


Thus ends the Twelfth Khanda of Adhyaya VI, 


ADHYA'YA VI. 


KHANDA XIH. 


qwr ^ !1 I II 

‘Having put this salt in water, come to me in 
the morning ?’ He did so. The father said to 
him : ‘ Bring the salt, my dear, which you put in 
the water, last uight. Having looked for it, he 
found it not, as it had melted. (1) 

Com . — Though an object exists, it is not seen, 
though it is perceived by other means — as you will 
see by the following example. If you wish to see 
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it for yourself? throw this lump of salt into water,, 
and come to me to-morrow morning. With a view 
to examine what the father had said, he did as he- 
was told. The next day, the father told him : 

‘ Bring the salt which 'you threw into the water 
last night/ With a view to bring that salt, he 
looked for it in the water, did not find it, because 
it was melted and was hidden in the water, though 
existing there all time. 

Tf- 

cf'ifT 

II H II 

'My child, taste it from the surface ; how is 
it ?’ ‘ It is salt.’ ‘ Taste it from the middle ; how is 
it ?’ ‘ It is salt.’ ‘ Taste it from the bottom ; how is 
it V ' It is salt.’ ‘ Throw this away, and come to 
me.’ He did so ; ‘it exists for ever.’ Then the 
father said to him» ‘ Here also, forsooth, thou 
dost not perceive the Pure Being ; but there It is 
indeed.’ (S) 

Com * — Though you do not see the melted salt 
and though you do not feel the lump by your hand,, 
yet it exists in the water all the same, and is per- 
ceived by other means* And in order to convince 
the son of the truth of this, he said to him : ‘ Taste 
this water from the surface ’ and when the son had 
done this, he asked : ' How do you find it ? ’ The 
other replied. *It tastes like salt.’ ‘Take the 
water from the middle and taste it ; how do you 
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find it?’ ‘ It is salt.’ So too ‘take the water from the> 
bottom, and taste it ; how do you find it ?’ ‘It is- 
salt.’ Leave off that water, wash your mouth, and . 
come to me. The son threw away the salt and 
came to his father, saying ‘ the salt is ever there’ — 
Le., ‘ it exists there ever and always.’ When he 
had said this, the father said to him : ‘ Just as t his . 
salt was perceived at first by sight as well as by 
touch, but when melted in the water it ceased to be 
perceived by these two, though it existed there alL 
the same, as perceived by the sense of taste ; in. 
the same manner, in this offshoot of the Body, as 
made up of fire, water and food, thou dost not per- 
ceive the Pure Being, which is the cause of the 
offshoot of the body, just like the seed of the vata 
tree— “ Vuva kila' being indeclinables are meant to 
show that the sentence forms part of the instruction 
imparted by the Teacher to his disciple. Just as 
in this water, though the salt was not perceived by 
sight and touch, and yet thou didst perceive it 
by tasjte, so too, in the Body, thou wilt perceive the 
Pure Being by other means, just like the subtle 
essence of the salt. 

% m ^FTqTf?c}fiqqr^|?r 

fiqrq ii \ il 

‘ That which is this subtle essence,— in That, 
has all this its self ; That is the True ; That is the 
Self ; That thou art, O Bvetaketu ’ ‘ Please explain 
this to me further, sir ?’ ‘ So be it,’ he said. (3) 

Oom—“ That which is &c.”— as before. ‘ If like 

the subtle essence of salt, Pure Being as the cause 
10 
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©f the Universe, is capable of being perceived by 
other means, though It is 'not perceived by the 
senses, by the perception of which I would have 
my ends fulfilled, and without the perception 
whereof, I would have them ever unfulfilled ; — 
what is the means of perceiving This ? Explain that 
to me please, still further, by means of an illustra- 
tion.’ Thus requested, the father said : ^ So be it.’ 

Thus ends the Thirteenth Khanda of Adhyaya VL 

ADHYA'YA VL 
KHANDA X!V. 

#r ^ sTTft?fts'<;rofr 

Just as, my dear, some one, having brought 
away a person, from the Gandhdras, with his ©yes 
covered, might then leave him in a place where there 
are no human beings ; and as that person would 
shout towards the east or the north, or the south or 
the west, 1 have been brought here with my eyes 
covered and left with my eyes covei^ed, ( 1) 

Com.~Just as in the world, my dear, some 
thief might lead a person, with his eyes covered, 
from a village, and might leave him, with eyes 
covered and hands bound, in a forest or in a place 
where there are no human beings ; and this person, 
not being able to distinguish the quarters, might 
turn to the east or to the west or to the north or to 


WITH BEI SAHKARA*S COMMENTARY ■ 147 

the south, and shout out : “ With my eyes covered 
have I been brought away from the Gandhdras by 
thieves, and have been left here with my eyes still 

■covered. 

; ^ j|§=oq srsqi^T fei rrsi^ntr 

^ ^ SWIpi 31?=WRI^TOq-- 

ira II ^ II 

And as thereupon some one might loosen his 
bandage and tell him — the Qandhdra is in this direc- 
tion go this uay, whereupon asking his way from 
village to village, and becoming informed and capable 
of judging for himself, he would arrive at Gandhura. 
In the same manner does one, who has a Teacher, 
know ; and for him the delay is only so long as he is 
not liberated ; and then he will reach perfection. (2) 

Cbm.— And just as some sympathetic person 
inay hear his cry and loosening his bandage, may tell 
him “Gandhura is to the north from here, go in this 
direction ; and he, having his bandage removed by the 
sympathetic person, goes along asking his way from 
village to village, being duly informed — i.e., having 
been rightly advised and capable of judging for him- 
self,— t. e., capable of understanding the road pointed 
out by the people for reaching his own village 
—reaches Gandhdra, and no other place, like some 
foolish person, anxious to see other places ; just as in 
the example cited, the person is carried away by 
thieves from his own country, Gandhdra, with his 
eyes covered and hence unable to discriminate the 
direction of his place, being troubled by hunger and 
thirst,— and is carried away into a forest, full of all 
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sorts of dangers in the shape of ' tigers, jobbers and 
the like,, crying in .his sore trouble, waits for the 
loosening of his bandage; and being found in this 
position by some sympathetic person, who removes 
his bandage and points out the way to his country^ 
whereby he reaches his place and is happy ; — exactly 
in the same manner, the ego is carried away by 
thieves in the shape, of virtue, vice, &c., from Pure 
Being, the Self of the Universe, into the forest of the 
Body, — consisting of .fire, water and food, filled 
with wind, bile, phlegm, blood, fat, flesh, bone, 
marrow, semen, worms, urine and faeces, and fiilbof 
all sorts of pairs of opposites, like heat and cold,™ 
having his eyes bandaged by delusion, — fastened by 
the noose of a longing for wife, son, friend, cattle, 
relatives and other * visible and invisible objects of 
sense, — shouting out in thousand such exclamations, 
as that, “ This am I, this is my son, these my rela- 
tions, I am suffering pain, and feeling pleasure, I am 
in delusion, I am learned, I am ignorant, I am 
righteous, I have 'many relations, I am born, I am 
born, I am dead, I am old, my son is born, my riches 
have been destroyed, Ah 1 1 am done for ! How shall I 
live I what shall be my fate 1 what my protection !*’; — 
and then by some stroke of good fortune due to some 
of his past good deeds, he finds a sympathetic person, 
knowing the true Self Brahman^ and having his own 
bandage removed, and as such resting in Brahman ; 
and this kindly person shows him the way of recogni- 
eing the discrepancies in this world, when the ego 
loses all affection for wordly objects, having the 
bandage of illusion removed by means of such 
exhortations *as™^‘ you are not of the world, the son 
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fee., do net belong to yon, you are Pure Being, that 
Thou art &c., &o.,” finally reaches the True Self of 
Beinglike the inhabitant of Gandhdra, and becomes 
happy, and peaceful. This is the meaning sought to 
be conveyed by the declaration “ one who has a 
Teacher knows’’;' and for this person, with a Teacher, 
■the delay in reaching the True Self is only so long as 
he is not liberated. Vimokshye'* in the first 
personv is to be taken as third person ; bacausa 
such is the force of the meaning. That is to say 
until the body, reared up by his past deeds, falls of, 
on the exhaustion of the impressions of these deeds 
by experience. *‘Then he will reach perfection.” “Sam- 
patsyi*\ as before, being taken as SampatsyaU, 
In fact there is no difference of time between 
reaching of True Self and the reaching of per- 
fection; and as such the word ** atha'' (then) 
not signify sequence* 

Just as the reaching of True Self and the fall- 
ing off of the body do not follow immediately after 
the knowledge of Pure Being, — because of 
remnant of the tendencies of past deeds — in the same 
manner, there may yet be certain deeds of 
prior t© the accomplishment of knowledge, left un- 
fructified; for the fruition of which, there may be yet 
another body to come into existence, even after 
present body falls off. And further? even 
knowledge has been attained, the person will be 
performing actions that are enjoined, as well as those 
that are prohibited; and for the experiencing of the 
effects of these actions too, another body will have 
to be brought about; then too will follow further 
actions, and so on; knowledge at last coming to be of 
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no use, since the fruition of actions is irresistible. If 
it be urged that for one who has obtained kiiowIedgSy 
all actions fall off, and simultaneously with the ap- 
pearance of knowledge it leads to the attainment of 
the True, when Liberation directly follows, and the 
body falls off, — then, in that case, there is no place 
for the Teacher; and then, there can be, no meaning 
to the sentence ‘one having a Teacher knows’, and 
also the possibility of an absence of Liberation, even 
after knowledge has been obtained; or it may come 
to this, that, like the advice with regard to the way 
leading to a certain place, knowledge too may not be 
absolute as to its result. 

This cannot be; because with regard to actions, 
there is a difference as to their being already turned 
towards fruition or otherwise. It has been said that 
certain actions that have not begun fruition being 
yet left unfructified, another body will have to come 
about;, for the experiencing of the results of the 
actions. But this is not correct; because for the 
knowing one, ‘the delay is only so long as 

declared by the authority of the Veda itself. '‘But 
even such Srutis as that ‘one becomes good by good 
deeds and bad by bad deeds’ are also authoritative 
declarations of the Veda. True, it is so; but still 
there is a difference between actions that have begun 
fruition, and those that have not. How? Those 
actions that have begun fruition, and which have 
been instrumental in bringing about the present body 
of the knowing person, can fall off only by fruition ; 
just as the arrow that has been shot off, at the 
target can come to a stop, only when the 
momentum imparted to it has passed off ; nor is 
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there any absence of its final result simultane- 
ously with the hitting of the target* The other 
set of actions that have not begun fruition, — ’ 
those performed before and after the obtaining of 
knowledge during ether lives- -are burnt off by the 
knowledge,' 311st as they are by expiatory rites, as^ 
declared in the Sruti : ' The fire of knowledge burns 
off all actions/ and also in the Atharvana, ‘ His 
actions fall off, on the sight of the Highest of the 
High.’ Therefore though for the person who knows 
Brahman^ there is no further use of life, yet, 
inasmuch as it is absolutely necessary for the 
experiencing of the results of such actions as have 
begun fruition, the body continues — like the passing 
of the arrow even after the striking of the target, — 
and the * delay for him is only so long.’ Hence the 
above explanation is quite right, there being no 
room for the objections urged above. After the 
appearance of knowledge, there is an absolute 
cessation of ail actions, for the knower of Brahman, 
as we have already explained, in connection with 
the passage ‘ one resting in Brahman reaches 
Immortality ;’ and you can certainly recall what I 
said there. 

11% ^ r[T ?fT- 

^ II ^ ii 

‘ That which is this subtle essence in That, 

has all this its Self ; That is the Self ; That is the- 

True ; That thou art, O Svetaketu.' ‘ Sir, Teach me 
still more.’ ‘ So be it, my dear/ he said. (3 > 



Com , — ''That which is. &c.’ — as explained abow. 

* Please explain to me, hj further Illustrations, the' 
method by which one with the Teacher reaches True ■ 
Being.” He said “ Be it so, my dear.” 


Thus ends the Fourteenth Khcmda of Adhydya VL 


ADHYA'YA VI. 

KHANDA XV. 

rtf 

% ^ cn^FRr% qT% Jim- 

#3Ti^r ^R5iFnf!i ii l \\ 

The relatives of a sick man assemble round 
him, and ask — ‘ Do you know me 9 Do you know me.' 
He knows them as long as Speech is not merged 
into Mind, Mind into Prdna, Prana into Fire and 
Fire into the Highest Deity. (1) 

Com . — The relatives of a man laid up with fever 
&c., assemble round him and ask : “ Do you know 
me, your father ? Do you know me, your son ? or 
brother ?” And as long as of the dying man. 
Speech is not merged into Mind, the Mind into 
Prdna, the Prdna into Fire, and Fire into the 
Highest Deity, he knows them. 

w; srpit 

■ ^ 5TF[# II ^ 11 

when Speech merged into Mind, the Mind 
Prdna, Prdna into Fire, and Fire into the 
Highest Deity, then he knows them not. (2) 
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(7om*— The methed of dying of the wordly man 
IS the same as the method of getting at Pure Being, 
of the knowing person ; with a view to show this, it 
' is added—when Fire is merged into the Highest 
Being, then he knows them not. The ignorant person 
-on coming back from Pure Being, again enters into 
the form of the tiger &c., or to that of Man or God 
&o. While the knowing person enters into the 
True Self of Brahman, as manifested by the light of 
knowledge, brought about by the instructions of 
proper Teachers, and never returns from there ; such 
is the method of reaching Pure Being. Some people 
assert that the knowing persons pass through the 
cr anial artery, and then pass on, by the way of the 
Sun, to Pure Being. But this is not true ; because, 
the passage is found to be regulated by a full cogni- 
tion of the final result, with due regard to time and 
place. For one who cognises the unity of the True 
Self and as such is attached to Truth, there is not 
possible any false attachment to results as pertaining 
to time and ' place ; for such falsity would be self- 
contradictory. Such means of “ going as Ignor- 
ance, Desires and Actions—being burnt off by the 
fire of True knowledge, no passing is possible in 
this case. For one whose desires are all fulfill- 
ed, one who has realised the Self, ‘‘ all desires 
•disappear here as declared in the ^tliarvaTictf 
and as is shown by the instance of the rivers and 
the sea. 

^ ^ ITT 
II \ II 



THE CHHA'HDOGYA UPAHISHAD 


' That which is the subtle essence, — in That,; 
all this its Self. That is the True. That thou. 
art, O Svetaketu,' ‘ Explain this to me further, sir.’ 

‘ So be it ’ said he. (3)- 

Com . — That which is &c., — as before.- 

‘ When the method of reaching Pure Being is the 
me, for one who is dying and for one who is going 
to be liberated, — then how is it that the knowing 
person, reaching Pure Being, does not return, while 
the ignorant person returns again?’ ‘Explain to 
e the reason of this, Sir. Being thus requested,, 
e father said ‘So be ith 

Thus ends the Fifteenth Khanda of AdhyCtya VI. 


ADHYA’YA VI. 


KHANDA XVL 




^ m- 




My child, they bring a Man, holding him by the 
hand, saying. ‘ He has taken something, he has 
committed a theft, heat the axe for him, ’ If he has 
committed the theft, then he makes himself a liar 
and being addicted to untruth, and covering himself 

axe, — ^he is burnt, and 

(1 
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listen, my son, how this is : The 
police bring' some one who is suspected of having 
committed theft for testing his guilt with his hands 
bound op. And being asked—* what has this man 
done ? ' they say, * He has taken the wealth of this 
man. ’ * Well, is he to be punished for only taking 

it?’ Then a man who has received a gift is also 
liable to punishment. Hence, they add * he has 
committed a theft ’ ‘ he has stolen the wealth. ’ 

Being accused thus, the thief hides his guilt, saying 
' I did not do it. ’ They retort : ‘ you did steal the 
property of this man ' and if he continues to deny it, 
they say ‘ Heat the axe for him, let him prove him- 
self to be free from guilt. ’ Now if he has really 
committed the theft, though he hides his guilt, he 
makes himself appear what he is not — u e., a liar ; 
and thus ‘ being addicted to untruth, and covering 
himself by a lie, ' if by sheer foolishness, he 
grasps the heated axe, he is burnt and is then killed 
by the police, by means of his own untruthful 
character- 

5! 5^ II ^ 11 

If, however, he has not committed it, then he 
makes himself true ; and being attached to truth, 
and covering himself by truth, he grasps the 
heated axe, he is not burnt ; ha is let off and 
delivered. (3)' 

Cbm. — If however he has not committed the 
theft, then he makes himself true, then, covering 
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himself by truth — u e., by the noii-oommittlBg of the 
theft — he grasps the heated axe, and being attached 
-to truth, he is not burnt, being protected by truth ; 
and then he is let off and delivered from his false 
accusers* Though the contact of the hand with the 
■heated axe is exactly the same in both cases, yet out " 
of the real thief and the innocant person, the one 
who is a liar is burnt, and not the other who is 
triithfuL 

11 \ 11 

‘And as he is not burnt — in That, has all this its 
Self ; That is the True ; That is the Self ; That thou 
art, 0 Svetaketu" Then he understood it of him,— 
yea he understood it. (3) 

Com . — ‘And as the truthful person is not burnt by 
the heated axe, because he is protected by truth ; in 
the same manner, out of the two persons— one who is 
attached to the truth of Pure Being, and one who is 
not so attached, — though the reaching of Being on 
the falling off of the body, is similar in both cases, yet 
it is the knowing person alone who, having reached 
Pure Being, does not return to the body of the tiger 
-&c ; while the ignorant person, attached to the 
unrealities of modifications, returns to the condition 
.of the tiger, or to that of the gods, in accordance with 
his actions and studies. Now That Self, attachment 
.or non-attachment to which brings about Liberation 
or Bondage respectively,— and which is the root of 
the universe,— in which all creatures reside and rest, 
— which is the Self of everything, — and which is 
unborn, immortal, fearless, auspicious j one without a 
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second,— That is the True, That is thy Self, and That 
thou art, O Svetaketu* This latter part of the 
sentence, which has been often repeated, has already 
been, explained. 

Now who is this Svetaketi^, the donotation of the 
word ®Thoii ?’ It is I, SvetakeUi, the son ©f (Jddalaka^ 
who knows the Self, on having heard, thought over 
and understood that Instruction, whereby the unheard 
becomes heard, the untheught becomes though 
and the unknown becomes known, — the Instruction 
whereof he had questioned his father : Sir, ' how 
is that Instruction Such is the person who is 
entitled to receive the Instruction, --he too being 
identical with the Supreme Deity that entered into the 
body which is an aggregate of causes and effects; just 
as the human body enters into the mirror, or the Sun 
in the reflecting water, ail this entrance being in the 
form of refleotion. He, SoeiakHu^ prior to his receiv- 
ing the Instructions from his father, did not know the 
Self, in the form of Pure Being, the Seif of all, apart 
from all causes and effects. Now, having been taught 
and awakened to the reality of the Self, by his father, 
by means of arguments and illustrations, he under- 
stood himself to be Pure Being, as explained by his 
father. The repetition is meant to point out the end 
ot th-B Adhydya. 

‘*What is the result accruing to the Self, from 
the declarations made in this sixth AdhyCiyaf We 
have already explained this result to be the cessation 
of the notion of Self being entitled to action, and 
also of the notion of the cognition of the Self being 
the enjoyer. The capability of hearing and knov/ing 
the denotation of the word ‘*Thou’* has its result in the 
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knowing of the unknown. Prior to the Instriiction,: 
one has such notions with regard to himself--*/! 
shall perform these actions, the J.^?w7?o^ra c&c’V* I 
am entitled to these’*;** I shall experience the results 
of these actions in this and the next world ; ‘ and 
having performed these actions,’ I will have all my 
duties accomplished”;^ — thus there being with regard 
to the Self, the notions of its being entitled to actions 
and being the enjoyer of their consequences; and all 
these notions cease for on© who is awakened, by 
means of the sentence “That thou art,” to the reality 
of Pure Being, the root of the universe, the one 
without a second. Because all notions of the doer 
are contrary to the reality of Pure Being; and when 
one Self without a second, is recognised as one’s 
own Self, then there is no possibility of any such 
notions, as ** I am this, that is, something else, to be 
done by me; having done this, I will enjoy its results,” 
and other such notions of diversity* Therefore it 
is only proper that all notions of the human soul be- 
ing a modification should cease on the appearance of 
the true cognition of the True Being, the Self with- 
out a second. 

“In this sentence* That thou art’ one is instruct- 
ed to have the idea of Being with regard to the ob- 
ject denoted by the word* Thou’; just as one is 
instimcted to have the notion of Brahman with regard 
to the Sun, the Mind &o; and just as one is taught 
to have the notion of Vishnu with regard to the idoL 
And it cannot be taken to mean that 'Thou art 
really the Being itself’; for, if SvetakStu were the 
Being itself, then how could he not know himself, and 
need the instruction ‘That thou art’?’' This is not the 


WITH SRI SANKARA’S COMMENTARY 159 

■ case; because the present sentence differs from the 
sentence speaking of the Sun &c. In the case of 
the sentence “ the Sun is Brahman," there is the 
intervention of the word HU' (the Sun as Brahman), 
which implies that the Sun is not exactly the same 
as Brahman. The Sun is not Brahman, because of 
its having a form; and A'kdsa and Mind are not 
Brahman, because of the intervention of the word 
whereas in the case of the present sentence 
the text has shown the entering of Pure Being 
itself, and then declares “ That thou art,” directly, 
and without a hitch, pointing to the identity of 
the ‘‘ Thou” with the Self of Pure Being. " The 
sentence ‘ That thou art ' may have only a 
secondary signification, like the sentence ‘thou art a 
lion, ’ which indicates only the presence in the 
person of courage &c. ” That cannot be ; because 
it is distinctly taught that Being is one without a 
second, Just like clay. If the declaration of identity 
were meant to be taken only secondarily, then the 
reaching of Pure Being could not be declared as 
following upon such cognition, as it is declared in the 
sentence ‘ for him the delay is only so long &c, ’ ; 
because all secondary cognition is false ; e.g., ’ you 
are Indra, Yama ’ and the like. Nor can the sentence 
be taken as mere praise; because Sv&taketu is not an 
object of worship (to his father); nor can Being 
be said to be praised by being spoken of as 
Svetakdtu ; for, the king cannot be said to be praised 
by being spoken of as the servant. Nor is it proper 
to restrict the universal Self to any single place — 
as the enquirer takes the sentence “ That thou art” 
to mean ; as that would be like telling the Emperor 
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of a country that he is the lord of a ' village. Nor 
is it possible to interpret the sentence in any 
other way, save as declaring, the identity of ‘‘Thou'"' 
with the Self of Pure. Being. If it be ' urged that 
* what is enjoined here is ©nly that one should medi- 
tate upon himself as Pure Being, and not that one m 
the Pure Being which is hitherto unknown ’ ; then,, 
some might urge in reply that'^n that view too, it 
is not possible for the unheard to be heard* ; and this., 
the former questioner denies, saying that * the 
enjoining of the notion of one’s Self being the Pure 
Being is meant as praise. ’ But this cannot be 
because of the direct assertions — ‘one with a Teacher 
knows ’ and ‘ the delay for him is only so long 
If the notion of one’s Self being the Pure Being were 
only enjoined to be meditated upon,' — and the 
sentence were not meant to convey the notion of the 
denotation of the word ‘Thou’ being identical with 
Pure Being, — then, there could be no such declara- 
tion of the means, as that ‘one with a Teacher knows.*' 
For, in that case the presence of the Teacher would 
be a foregone fact, as in the case of the injunction — 

‘ one should perform the Agnihotra sacrifice nor, 
in that case, would it be proper to declare the 
‘ delay ’ to be ‘ only so long &c.,’ because in that 
case, even when the real nature of the Pure Being of 
Self is not known, Liberation would foliov/ by medita- 
ting only once upon one’s Self as Pure Beings As soon 
as the sentence ‘ That thou art ’ has been uttered, it 
cannot be said that there appears any such strong 
appears any such strong idea as ‘ I am not Pure 
Being’ which would set aside the notion ‘I am Pure 
Being, — which latter is brought about by the 
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aufclioritative assertion 'That thou art because, ali . 
passages of the Upanishads have their end in point- 
ing to the same truth — T am Pure Being.’ Just as - 
in the case of the sentences laying down the 
Agnihotra, it cannot be said that there appears any 
notion of the non-performability of such actions, . 
which would set aside the notion of the advisability ' 
of performing the If it has been ques- • 

tioned — ‘being identical with the Self of Pure Being, 
how is it that one does not know himself ?’ Well,, 
that does not affect our position ; when we find that; 
living beings do not even recognise themselves to b® 
the doer and the enjoyer, the soul, apart from the 
body which is an aggregate of causes and effects, — 
then it is no wonder that one does not realise the 
fact of his being identical with Pure Being. ‘But 
how is this cognition of identity with Pure Being 
possible ?’ Well, how,— I ask— is it that, even when 
there is a cognition of one’s Self being apart from the 
body, notions of the doer and the enjoyer are possible, 
and are actually met with ? In the same manner, 
inasmuch as one thinks the body &o., to be his Self, 
he cannot have any knowledge of the Self of Pure 
Being. Thus, it is established that the sentence 
‘ That thou art’ serves to set aside all notions of Self, 
with regard to the human soul attached to the 
unrealities of modifications. 


Thus ends the Sixteenth Khanda of AdhxjdyCi VI. 
Thus ends the Sixth Adhydya. 


^be (Tbba’nboo^a XDipaniabab. 


ADHYA’YA VII. 


KHANDA I. 

^ Wn ?FI^3TC 

II t u 

Ndrada approached Samtkumdra, saying — 
‘ Teach me, Sir.’ He said : ' What thou already 
.knowest tell me that ; then beyoad that I will teach 
thee.’ He replied. (1) 

Com . — The Sixth Adhy^ya, given chiefly to in- 
struction with regard to the Supreme Truth, is use- 
ful, only so far as the ascertainment of the unity of 
the True Self; and in it have not been explained the 
modifications following after the Real. Hence, with 
a view to point out in due order, the Name &c., and 
then by means of these to show the highest truth, 
•called the ‘ Great,’ — just as, to show the Moon, one 
points out the branch of a tree behind which the 
Moon is shown, — the Seventh Adhy^ya is begun. Or 
in case the Real only were explained, and the subse- 
quent modifications were left unexplained, then some 
people might think that there may be something yet 
unknown; and in order to remove this doubt, the 
modifications are explained. Or, Name, &c., may be 
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explained, with a view that, like the mounting of a 
stair-oase, beginning with gross matters, the expla- 
nation would proceed gradually to subtler and subtler 
truths, and thence would follow the installation in 
the kingdom of Heaven. Or, Name, &c., may have 
been introduced simply with a view to eulogise the 
excellent ‘Great ’ Truth, by pointing out all those 
gradually better realities and then showing the Great 
Reality to exceed all these in excellence. The story 
is introduced simply with a view to eulogise the 
Supreme Philosophy. How ? Ndrada, the Supreme 
Divine sage, having fulfilled all his duties, and being 
endowed with all knowledge, was still in painful 
reflection, through his ignorance of Self; and then 
what can be said of those little creatures who have 
little knowledge, and who have not accumulated 
any large amount of virtuous deeds ! Or. with a 
view to show that apart from the knowledge of 
Self, there is nothing else that can accomplish 
supreme and absolute good, the story of Banat- 
kumdra and Narada has been introduced. The 
fact,— that supreme good was not attained by 
N&rada, even though he was endowed with the 
faculties and capabilities of all knowledge, and that 
for this reason, having renounced all his pride of 
excellent lineage, knowledge, conduct and capabili- 
ties, like any ordinary person, he approached 
Sanatkumdra, for the purpose of attaining supreme 
good,— shows that the knowledge of Self is the only 
means of attaining absolute and supreme good* 
Saying Teach .me, Sir,’ he approached him. 

‘ Adhihi Bhagava ’ is a mantra. Narada approached 
Sanatkumara, the Master of Yogis and knowing 
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Brahman* And being thus duly approached, he 
said to him : ‘Whatever thou knowest with regard 
to the Self, tell me that ; then beyond your know- 
ledge I will teach thee.’ Being told thus, Isfarada 
said, 

^T^oj ^ ?nf?i '14 ^15^- 



‘ Sir, I know the Big»veda. the Yajnr-veda^ the 
Sdma-veda, Atharvana the fourth Vedcu as the fifth 
the liihdsa- Purdna, the Veda of the Vedas, the 
rites of the fathers, Mathematics, the science of 
portents, the science of Time, Logic, Ethics and 
Politics, Etymology, the science of the Veda, the 
science of the Elementals, the science of War,, 
Astronomy, the science of Snake-charming and the 
fine arts. All this, I know, Sir. (2) 

Com* — ‘ Sir, I know the Big-veda ’ — ‘ adhyemi ’ 
— I know ; because the question was wdth regard to 
what he knew. The Yajur-veda, the Sdma-veda, and 
the Atharvana as the fourth Veda : the Itihasa-- 
Pur ana is the fifth Veda^ — because the mention of 
‘ fifth * is with regard to Veda ; Vedo> of the Vedas 
with the Mahdbhdrata for their fifth — e.i grammar,, 
as it is only by means of grammar that the Vedas 
are knoivn as such, through a proper knowledge of 
words and their, meanings &c/, ‘Rites of the Fathers 
— t. e*, the chapters on Srdddha ; ‘ Bdsi ’ is the 
. science of numbers. Mathematics ; ‘ science of 
portents of evil ; ‘science of time —such as that of 
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mah&Mla &c. ; ‘ Logic *? the science of reasoning ; 
* Ethics and politics ’ ; ‘ Etymology — Mrukta ; 
^ science of the Veda\ Rik, Yajus and Sdma—i. e,, 
the Sikshdkalpa, Ceremonials and Prosody ; ‘ science 
of Elementals * — i. the secrets of the El^niental 
kingdom ; ‘ science of War ’ — i* e., of archery ; 
® Astronomy ’ — science of the Stars, including Astro- 
logy; the ‘ science of Serpents ’ — the Garuda science; 
and the fine arts— z. e., the arts of dancings music, 
vocal and instrumental, and other technical arts ; all 
these, Sir, I know. ’ 

tm-- ^ ITT ^r- 

qri: cni?7f^ q| f^?[c[sqTftHT 

II ^ II 


^niT m 

igtot: 


^ ‘icT^ ^f5rfNn m\3^- 


But, sir, I am only like one knowing the words, 
and not a knower. of Self. It has been heard by me 
from people like you, that one who knows the Self 
passess beyond sorrow. So I am in grief ; Sir, please 
carry me beyond the grief. He replied; ‘ Whatever 
thou hast studied is only a name.’ (3) 

Rig-veda is a NTame; and so is Yajur->veda, 
Sdma-veda a>nd Atharvana as the fomth^ and as the 
fifth Itihdsa-Purdna, the Veda of the Vedas; the 
rites of the fathers, Mathematics, the science of 
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portents, the science of Time, Logic, Ethics and 
Politics,, the science of Etymology, the science of 
the Vedas, the science of Elementals the science of 
War, Astronomy, the science of snake-charming, 
and the fine arts ; all this is mere Name. Meditate 
upon the Name. (4) 

Cbm.— Though I know all this, I am like one 
knowing only the word, one who knows the mere 
outer meanings of words; ail words are mere denota- 
tion ; and all denotation is included in the mantras. 
* Knower of words {mantrasY means one who knows 
mere sacrifices, since it will be declared further on 
that * sacrifices are in the mantras and I am * not a 
knower of Self ’ — i.e . , I do not know the Self. ' Since 
the Self is also explained in the m antras, how is it 
that knowing the mantras one knows not the Self T 
Not so; because, the processes of denotation and the 
objects of denotation are modifi-cations ; while the 
Self is not held to be a modification. ‘ But the Self 
too is denoted by the word Self f No ; since ' Speech 
desists from It,* as says the 8ruti ‘ where one sees 
nought else &c.’ ‘ Then how is it that the Self is 
signified by the word Self as used in such sentences 
as ‘ the Self below &c,, — that is the Self &o. f That 
does not touch the position ; the word ‘ Self ’ is used 
with regard to the embodied counter-self, the object 
of differentiations ; and then the fact of the body &c., 
being the Self being denied categorically, it follows 
that what is to be understood by the word * Self” is 
that, which is apart from these body and the rest, 
and which is a Reality, in Itself, beyond the 
reach of words. Just as when an army with 
the king is seen, though a sight of the umbrellas , 
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flags and other emblems of royalty points to the pre- 
sence of the Zing, yet, the king himself is not seen 
even then people assert that ‘the king is there’; then 
follows a particular search for the king — ‘where is- 
the king ?’ — and then gradually setting aside all the- 
other objects and persons seen in the procession, 
people would have an idea of the presence of the king, 
even though he may not be seen. Exactly the same 
is the case with the point at issue. Thus then, ‘I am- 
like one knowing the 7nantra, i-e., sacrifices alone’; 
' and all modifications being effects of sacrifices, ’I 
know the modifications ; and I do not know the real 
nature of the Self.’ It is with this view that it has 
been said ‘ One having a Teacher knows and also 
such Sruti as ‘ wherefrom Speech desists &c., &c.’ It 
has been heard by me — I have a traditional know- 
ledge based upon scriptures-from people like yourself 
that one who knows the Self passes beyond the sor- 
row of the heart, based upon unfulfilled ends; hence 
not knowing the Self, I am in sorrow, pained by a- 
cognition of unfulfilled ends ; therefore, please carry 
me beyond the ocean of sorrow by means of the boat 
of Self-knowledge— f.e., create in me a feeling of con- 
tentment, carry me to fearlessness. When Ndrada 
had said this, Sanatkumdra said to him ; ‘ all this 
that thou hast studied is merely a Name — i. e., all; 
that thou hast known is only a Name; as says the- 
Sruti: ‘ a mere differentiation in word, a modification,, 
a mere Name.’ The Big-veda is a mere name, and! 
so is Tajurveda See., See., as before. Meditate upon. 
Name as Brahman, — i.e. think of the Name as Brah- 
man, and meditate upon It, just as people worship 
the idol, thinking it to be Vishnu Himself. 


d. 
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^ m ctstr^t w=t- 

•=qKt ^ ^ ^T |frf 

•7[F# qM ^S^Ecftf^ !' ^ 8 

One who meditates upon the Name as Bralimmh 
becomes independent so far as the Name reaches ; 
■one who meditates upon the Name as Brakman^^ Sir 
is there anything greater than the Name?’ ‘ There is 
something greater than the Name/ ‘Tell that to 
me, Sir/ ( 5 ) 

Com * — ‘One who meditates upon Name as Brcih- 
man/ listen to the results that accrue to such a one; 
‘so far as Name reaches,’ — 1*0*, so far as is amenable 
to Name, to that extent of namability, such a person 
is independent, — like a king within his own kingdom 
‘One who meditates &c.,’ is a summing up of the 
whole thing. ‘Sir, is there anything which is greater 
than the Name,’ which is capable of being thought of 
as Brahman"^. 

Sanatkumdra replied : ‘ Yes ; certainly there is 
tBomething greater than the Name/ ' Being told this, 
Ndrada said : ‘ If there be such a thing, tell it to 
me, Sir/ 


Thus ends the First Khanda of Adhydya VII. 


ADHYA'YA VII. 


KHANDA II. 

^TTHTT ^KFF# 

'?T% ^ f^f§f 

^f^T ?i335rf^'i^ ?r^^5Rfif?iT #r^ ^ ^ 

=^ss=fiT^ =qTq’5a' ^3{?ir ^ T?5aTf'-<^ 

% ^ ’<?iq =qr^ 

^ ^5 ^erg =q |i?^ =^wif ^ 4 ^ 

■;=rmfq'32T^ sqfiqf^^ g?4 ^ ^ g-ig srr- 

■?ni 7 ( i^fi ?nf3?rfr qFtlcR^ f%mf^ qr^q^qr- 

^ B ? « 

Speech is greater than Name. Speech makes 
known the JRig-veda, the Yajur-veda, the Sdma-veda 
the fourth Atharvana, the fifth Itih&sa- Purdna, the 
Veda of the Vedas, the Eites of the Fathers, Mathe- 
matics, the science of portents, the science of Time, 
Logic, Ethics and Politics, Etymology, the science of 
the Vedas, the science of the Elementals, the science 
of War, Astronomy, the science of Snake-charming, 
and the fine arts, Heaven, Earth, Air, Akdsa, Water, 
Fire, the Gods, men, animals and cattle, grasses and 
trees, beasts down to worms and ants, virtue and 
vice, the true and the false, the good and the bad, the 
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pleasant and the unpleasant. If there were no 
speech, neither virtue nor vice could be known 
neither the true nor the false ; neither the good nor 
the bad ; neither the pleasant nor the unpleasant. 
Speech naakes known all this. Meditate upon 
Speech, (1) 

Com- — Speech &c,, — ‘Speech' is the organ of 
speech — located in the eight parts of the body, the 
root of the tongue &c. — which serves to give expres- 
sion to letters ; and the letters constitute the Name ;; 
therefore Speech is greater than Name ; as, even in 
the ordinary world, the cause is greater than the 
effect, as the father than the son. But how is it that 
Speech is greater than Name ? Because, it is Speech 
that makes known the Rig-veda—ihdJu such 
and such is the Rig-^veda, so also the Tajur- 
veda &c. fee., as before, ‘ Pleasant , — that 
which pleases the heart ; and the reverse of this is 
' unpleasant/ If there were no Speech, these could 
not be known, — i.e-, in the absence of Speech, there 
would be no study ; and in the absence of study, there 
would be no knowledge of the meaning of the Vedas ;; 
and in the absence of such comprehension, there 
could be no knowledge of virtue, vice, &o. Therefore, 
it is Speech alone which, by giving utterance to- 
letters, makes all these known ; therefore is Speech 
greater than Name; hence meditate upon Speech. 

^ ^ II ^ II 

One who meditates upon Speech as Brahman^ 
becomes independent, so far as the Speech reaches. 
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one who meditates upon Speech as Brahman, 

‘ Is there anything greater than Speech ?’ ‘ Yes, 
there is something greater than speech.’ ‘Tell me 
that Sir.’ (2) 

Com . — Same as before. 

. Thus ends the Second Khanda of Adhyhya VII,- 


ADHYA'Y A Vii. 


KHANDA HI. 


5# EfR ^ W % ^TSSfR5% \ ^ 

fnciiT JiHi f| ^ I# ^ sru fFT ^qrr- 

11 \ 11 

Mind is greater than Speech. Just as the closed 
fist holds two A'malaka, or two Kola or two Aksha‘ 
fruits, so does the Mind hold Speech and Name. And 
when one is minded in his mind to read the Veda^ he* 
reads it ; when he is minded to perform actions, he 
performs them ; when he is minded to desire sons 
and cattle^, he desires them ; and when he is minded 
to wish for this world and the next, he wishes for 
them. Mind is indeed the Self, mind is the world, 
mind is Brahman. Meditate upon the mind. (1) 
Com, — ‘ Mind’— the internal organ endowed 
with reflection — ‘ is greater than Speech’ because, 
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-the Mind, by its function of reflection, urges Speecli 
towards the object of speaking ; thus, Speech 
becomes included in the Mind. And that which 
includes another thing, is more pervasive than it, 
and as such is greater than that. Just as in the 
ordinary world, two A'malaka fruits or two plums, 
or two Aksha fruits are held in the closed fist ; so, 
just like these fruits, Speech and Name are held in 
the Mind, And when a person is ‘ minded in his 
mind’— being ‘ minded’ is having determined — to 
read the Yeda, he reads it ; so having determined 
to perform actions, he performs them ; having 
determined to desire^ — ue,^ having desired to obtain 
-—sons and cattle— by a proper fulfilment of the 
means to such acquirement, he obtains them ; 
similarly, when he is determined to obtain by the 
proper means this world and the next, he obtains 
them. ‘ Mind is the Self' — it is only while the mind 
■exists that the man has the character of the doer 
and the enjoyer, ‘ Mind is the world’ — because it 
is only while the Mind exists that worlds are 
obtained, and the means to such acquirement are 
fulfilled. And because the Mind is the world, 
therefore ‘ Mind is Brahmand And because it is so, 
therefore meditate upon the Mind. 

II || 

‘ One who meditates upon the Mind as Brahman 
‘becomes independent as far as the Mind reaches — 
he who meditates upon the mind as Brahmand ‘ Is 
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there anything greater than the mind ?’ ‘ Yes, 
there is something greater than the Mind.’ ‘ Tell 
that to me sir.’ (3) 

Com.— ‘ One who’ &c., &c., as before. 

Thus ends the Third Khanda of Adhyaya VII, 


ADHYA'YA VII. 

KHANDA IV. 

I! ? It 

Will is greater than the Mind. For when one 
wills, then he reflects, then he utters Speech, and 
then he utters it in Hame. In the. Name, the 
mantras become one ; and in the mantras, the 
sacrifices become one, (1) 

Com . — ‘ Will is greater than the mind ’ ; ‘ Like 
Reflection, "volition is also a function of the internal 
organ, — the function which does the determining of 
doing or not doing certain actions. When this 
determining has been done, then the wish to do, 
follows on the wake of reflection. How ? For when 
one wills — determines the actions to be performed 
or otherwise then he reflects or thinks of doing it; 
‘ May I read &c.’ , then ‘ he utters Speech ’ in the 
repeating of mantras ; and ‘ he utters Speech in the 
Name’ i. e., he utters Speech, after having thought 
of pronouncing the Name. AWmantras — particular 
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forms of Speech — ‘become one ’ i.e., become inclu- 
ded — ‘ in the Name since the particular is always 
included in the general. ‘The sacrifices are one 
•with the mantras ’ — since the sacrifices performed 
are only those that have been pointed out by the 
mantras^ and there are no sacrifices without mantras. 
‘Only such sacrifices are performed, as derive their 
force laid down by mantraSyB^nd which are directly 
laid down to be performed by the Brdhmana, for the 
attainment of such and such a result. The appear- 
ance of sacrifices found in the ‘ Brahmanas ’ too, is 
only a distinct exposition of only such actions as 
have had their shape laid down by the mantras. For, 
we do not find any such action, as has not been 
pointed out by mantras appearing in the * Brdh* 
mana' And it is also a fact well known that all 
sacrifices are laid down in the ‘ Triad ; ’ and the 
word ‘ Triad ’ denotes only the Rik, Yajus, and 
Bdma; and as is declared in the Atharvana: 'The 
sacrifices that the wise ones saw in the mantras.^ 
Thus, it is true that sacrifices are included in the 
mantras. - 

f 5IT m- 

RFfT: 

TF5rf: 

Indeed these centering in the will and consist- 
ing in the will, abide in the will. The Heaven and 
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^artli wiM ; the Air and A'Msa willed ; the 
Water and Fire willed. Through the will of these, 
Ram wills ; through the will of Rain, Food wills • 

the will of *^e mantras will ; through 

the loi f sacrifices will ; through 

ihl lill f f?® thirough 

he willoftheworld, all things will. This is Will 
Meditate upon Will. 

• andtherest-’centerlL 

1? ?if all go 

IS the Will; consisting in the Will’—during 

and Farf^ > ‘Heaven 

and Earth are meant the immoveable things- 

similarly Am and A'Msa also willed. So did W^tlr 
and Fire will— m their immoveable forms. Because 
_I. i"® these Heaven, Earth &c.. Rain, wills 

•e., produces itself. So by the will of Rain, Food 
wills because it is from Rain that food proceeds. 
By the will of Food, the Breaths since the’ 

Breaths consisting of food, owe their movements 

the ‘Food is the string.’ By 

the will of these breaths, the mantras will~beoause 
IS only one who has strong breaths and not one 
w o IS weak, that studies the mantras. By the will 
of the mantras the sacrifices, Agnihotra &c., will — 
because It is only when these are performed accok 
ing as they are pointed out in mantras, that they 
Me capable of bringing about appropriate results 
Hence the world— the result of sacrifices,- wills 
^.accomplishes its object through its connection 
with the action and the agent. By the will of the 
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world, all things — the whole Universe — wills, for 
an accomplishment of its full form. Thus then, the 
whole universe, ending with the sacrificial results^ 
has its origin in Will ; hence, of great excellence 
is Will. Therefore, meditate upon Will. The results 
accruing to such a Meditator are next described. 

Tm II ^ II 

One who meditates upon Will as Brahman^ he 
being permanent, accomplished, and undistressed, 
obtains the permanent, renowned and painless 
worlds appointed for him. Aiid so far as the Will 
reaches, he is independent--orie who meditates 
upon Will as Brahman- ‘Is there anything greater 
than Will ?’ 'Yes, there is something greater than 
Will/ ‘Tell that to me, sir.’ (3) 

Com.— One who meditates upon Will, thinking 
it to be Brahman, obtains the worlds appointed 
for him by God ; — the knowing one being 
himself permanent obtains such ‘ permanent 
worlds’. If the inh abitant of the world were not 
permanent, then the assumption of the per» 
manence of the world would be useless. He 
obtains the ‘ accomplished worlds ’ — the worlds 
equipped with all articles of comfort — himself be- 
ing fully accomplished, endowed with cattle, 
children and other articles of comfort for himself, 
as is declared in the Scriptures. He obtains th© 
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‘painless worlds ’-the worlds free from all fear of 

He obt^ns U i-h undistressed. 

Hh obtains all these by himself. And so far as 

Will reaches-j. e., so far as is amenable to Will - 

own 

mi tate n ^{others ; because that would: 

militate against subsequent results. ‘One who 
med.tate. „p„„ wm .. 

Thus ends the Fourth £/,a?ida of Ad/i^di/a VII. 

ADHYA’YA VII. 


khan DA V. 

qq^q qTqqHqfq qjg qF^fq qipR q?qr qq- 
q^S q^rifST in li 

Intelligence is greater than Will. When on<. 
understands, then he wills, then he reflects then }i 
utters speech, he utters it in Name ;Tn a’e 
the mantras become one • and in +u ’ 

sacrifices. ’ ^ mantras, 

the proper moment, and also the faeultv J ° * 

!ndih® *h®P«^Poses of past and futL eventT' 
^d this faculty is greater even than Will. How f 
When an object approaches a man and t ^ 
its approach, then he wills as to whether he^is'S 
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give it to some one or throw it away ; ani then h# 
thinks &c., &c.> &c., as before. 

^ ^ Mi Jife- 

s[4 ^ ?i§T spi 

MfUrilT 

li H " 

All these, centering in Intelligence, and 
consisting in Intelligence, abide in Intelligence. 
Therefore, even if a man be possessed of much 
learning, if he happens to be unintelligent, people 
say of him he is nothing, know however he may ; 
or if he were learned, he could not be so unintelli- 
t. And if a man not possessed of much learning 
be intelligent, to him people listen gladly. Intelli- 
gence is the centre of all these, Intelligence their 
Self, and Intelligence their support. Meditate 
■upon Intelligence. (2) 

Com. — These, Will and the rest, ending with 
the results of sacrifices; ‘centre in Intelligence/ 
means ‘ consist in Intelligence,’ i.e., originating in 
Intelligence and Abide in Intelligence’ zhf., rest on 
Intelligence, as before. And there is a further 
greatness of Intelligence, Because, Intelligence is 
the source of Will &c. ; therefore, even though a 
man be possessed of much learning — having a 
knowledge of the Scriptures &c., — Tf he happens 
to be unintelligent/ i.e., devoid of the faculty of 
realising facts in due time — then, capable people 
of him, ‘He is nothing’ though existing, 
as good as a non-entity ; whatever little of 
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the Scriptnre &o., he knows is also useless for him; 
because, if he were really learned, he could not be 
so unintelligent ; therefore, even if he has learnt 
something, it is as good as not learnt. On the 
other hand, even if a person knowing but little be 
intelligent, people gladly listen to what he may 
say; Therefore, Intelligence is the centre of all 
these, Will &c., as before. 

\\\\\ 

One who meditates upon Intelligence as Brah- 
man, he himself being permanent, accomplished, 
undistressed, obtains permanent, renowned and 
painless worlds, prepared for him. And so far as 
Intelligence reaches, he is independent, — one who 
meditates upon Intelligence as Brahman. ‘ Is there 
anything greater than Intelligence?’ ‘There 
is something greater than Intelligence.’ ‘Tell that 
to me, sir.’ (3) 

Com . — ‘ Prepared ’ for him, and accumulating 
with all the qualities of an intelligent person. He 
the meditator of Intelligence, being permanent, 
obtains the permanent worlds &o., as explained 
before. 


Thus ends the Fifth Khanda of Adhyaya VII. 


ADHYA'YA VII. 

KHANDA VI. 


^''^k-aWrss'^ •^qFT??fw ^- 

il^pn^cIW^ ^ fl:^'5JfiU|i Tif =^T sqMiq-Rj^ ^f 

fq^T ^ 

’'^^qT3[T'K5lT ^ oqRg^??lfe il \ !l 

^ qi 5XfH sl|l^qi#r qiqt^JT^q q?! q'W- 

iT^i ^ra k wit\ sqR]^ |k 

sqTJ=fT§Tq ^ ^IW^qlfcqfcl IR |1 

Contemplation is greater than Intelligence, 
The earth contemplates as it ¥/ere ; and thus does 
contemplate the Sky, the Heaven, W ater, the 
Mountains, Gods and Men. Therefore he, who 
among men attains greatness, seems to have 
obtained a share of contemplation. And while 
small people are quarrelsome and abusive and 
slandering, great men appear to have obtained a 
share of contemplation. Meditate upon contem- 
plation. (1) 

One who meditates upon contemplation as 
Brahman^ becomes independent, so far as contem- 
plation reaches — one who meditates upon 

contemplation as Brahman^ ‘ Is there anything 
greater than contemplation." ‘ There is something 
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greater than contemplation.’ ‘Tell that to 
me, sir.’ (2) 

Com.— Contemplation is greater than Intelli- 
gence By contemplation’ is meant a continuous 
uninterrupted concentrated reflection of certain 
Duties &c., mentioned in the Scriptures; this is 
what is called Concentration.’ The greatness of 
contemplation is actually seen in its results. 
How ? The Yogi, in contemplation, becomes steady 
and firm, when the result of contemplation is 
attained. Hence too, the earth appears to be firm, 
only as if it were contemplating ; and so does the 
sky, &c., &c., &o. ‘ Devamanushydh' may mean 
‘ gods and men’ or ‘ god-like men’ — men endowed 
with calmness of mind &c., are not devoid of divine 
qualities. Inasmuch as contemplation is so 
excellent, therefore, whoever, among men in this 
world, attains greatness, either through wealth, 
learning, or other qualities— i. e., obtains wealth 
&c., which are means to greatness,— they 
appear to have partaken of the effects of 
contemplation. That is, they appear firm and 
steady, and fickle and small. On the other hand, 
the small people, that have not obtained the 
slightest greatness caused by wealth &c., are 
always given to quarrelling, abuse— the picking of 
other’s faults—, and slander— giving utterance to 
other people’s evils— as if these had happened 
before their own eyes. While those that have 
attained greatness through wealth &o., are great— 
lords of other people, as being Teachers, kings, or 
gods — and appear to have partaken of the effects 
of contemplation, as explained above. Thus we 
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find the greatness of contemplation in its effects ; 
hence, it is greater than Intelligence ; therefore, 
meditate upon contemplation, as explained above. 

Thus ends the Sixth Khanda of AdhydyaYll, 


ADHYATA V!i 


KHANDA VIL 


q'^4 ^?T5=ff %i 

TTftr 

855if¥rt ^ 

^ =q cfT^ ^ tf- 

^ cSJ[q?Rq^l=:|Tq^F^nqTt^ 

^ ^ ^ =q w$ WT5 

qf =qR =q =q ^ 

li t " 

Knowledge is greater than contemplation* It is 
by knowledge that one knows the Big-veda, the 
Tajur-veda and the Sdma-veda, the fourth Athar- 
vana, and the fifth Itihdsa-Purdna, the Veda of the 
Vedas, the Rites of the fathers, Mathematics, 
science of portents, science of Time, Logic, Ethics 
and Politics, Etymology, the science of the Vedas, 
the science of the Elementals, the science of 
War, Astronomy, the science of Snake-charming, 
and the fine arts of the attendants of the Gods, 
Heaven, Earth, Air, A'kdm Water, Fire, the 
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Gods, men, cattle, birds, grasses and trees, beasts 
down to ants and worms, virtae and vice, the true 
and false, the good and bad, the pleasant and un^- 
pleasant, the food and the taste, this world and the- 
next ; all this is known by knowledge. Meditate 
upon understanding. (1) 

Com- — Knowledge is greater than contemplation r 
* Knowledge ’ is that of the meaning of the 
scriptures ; and this being the cause of contempla- 
tion, is ‘ greater than contemplation.’ Whence its^ 
greatness ? Because, it is through knowledge that 
one knows the Rig-veda, — the knowledge of the 
meaning of this as authentic, being the cause of 
contemplation ; similarly, the Yajurveda &c., &c., 
as also animals &c., virtue and vice as mentioned 
in scriptures, good and bad, as known by men, or as 
ordained in smritis^ and in fact, all things, not 
visible, are known through knowledge. Hence, it 
is true that knowledge is greater than contempta- 
tion. Therefore, meditate upon Knowledge. 

^ II ^ II 

One who meditates upon knowledge as Brah- 
man obtains the worlds of the knowing and the- 
wise ; and so far as knowledge reaches, he- 
is independent, — one who meditates upon know- 
ledge as Brahman. ‘ Is there anything greater 
than knowledge ? ’ ‘ Yes, there is something- 

greater than knowledge.’ * Tell that to me, sir.’ (2) 
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Cbm.-Listen to the result of such meditation. 
He obtains those worlds, in which there are know- 
ledge and wisdom. ‘Knowledge’ is that of the 
meaning of the scriptures, and ‘ wisdom ’ is clever- 
ness with regard to other things ; and the person 
obtains such worlds as are inhabited by people 
possessed of such knowledge and wisdom. So far 
as knowledge reaches &c., &c., as before. 

Thus ends the Seventh Khanda of Adhyaya VII. 


ADHYA'YA VI! . 


KHANDA VIII. 

WRicaricfT 

^ ^ 

wm ^ wm teiT ^ 

^ R cXOR^RTcFI: ^dT'T^Fqr- 

j| ^ II 

?r R ^ rR cI^rR^T 

¥jTiq]?qq|f^ H j| 

Power is greater than Knowledge. A single 
man of Power shakes a hundred men with Know- 
ledge. When a man has Power, he rises ; rising. 
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ne serves ; serving, he approaches nearer ; 

Y approaching nearer, he sees, hears, reflects, under- 

j stands, acts and knows. It is by Power that the 

! Barth stands ; by Power, the Sky ; by Power, the 

! Heaven ; by Power, the Mountains ; by Power, the 

I Gods and Men ; by Power, the cattle, birds, grasses 

and trees, the beasts, down to ants and worms; 
and by Power does the world stand. Meditate upon 
Power. (y 

^ One who meditates upon Power as Brahman 

becomes independent so far as Power reaches— 
one who meditates upon Power as Bi-ahman. ‘ Is 
there anything greater than Power.’ ‘Yes, there is 
something greater than Power.’ ‘Tell that to me 
sir.’ ^ (2) 

^ Com.— ‘ Power is greater than knowledge ' — ^By 
Power’ is meant the intuitive faculty of the Mind, 
brought about by the use of food; as declared by 
the sruti ‘Since I am fasting, I do not understand 
the Pig-veda. &c.’ In the body too, it is the Power 
of rising, &c. Because, even a single powerful 
man shakes a hundred men with Knowledge. Just 

Y as an intoxicated elephant shakes off a hundred 
men, even though these come together. And since 
such is the Power born of the use of food, there- 

. fore, when a man has power, he rises ; and rising, 

he serves his superiors and his Teacher,— t.e.’ 
i attends on them ; serving, he approaches nearer— 

■j.e., comes in closer contact, comes to be dear to 
^ them; and coming closer, with his mind concen- 

trated, to his Teacher or some other instructor, 
he sees ; then he hears what the Teacher says ; 
then he reflects— reasons over what they have 
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taught ; having reflected, he understands that 
such and such is the truth ; having decided this, he 
comes to act,— follows in practice what the 
Teacher has said ; and then he knows — L u., experi- 
ences the results of such action. The further* 
greatness of Power is that it is by Power that 
the Earth stands, &c., &c., — the meaning of which 
is clear. 

Thus ends the Eighth Khandaot Adhyaya VII. 


ADHYATA VII. 


KHANDA IX. 

% ^ST ?icrf% fF?fi ^ m~ 

{% RfncIT 11 I II 

% 5R cIWT?^ 4t5# 

HTT^svri^qr jtjt- 

^<Rcnfc=Tf^ B ^ 11 

Food is greater than Power. Therefore, if one 
does not eat for ten days, even if he lives, he is 
unable to see, to hear, to reflect, to understand, to 
act, or to know. And when he obtains food, he is 
able to see, to hear, to reflect, to understand, to act 
and to know. Meditate upon Pood . (1). 


WITH Bm SAHKABA’S COMME'HTAEY 18T 


One who meditates upon Food as Brahman 
obtains the worlds that are supplied with Food and 
Drink ; and so far as Food reaches, he is in- 
dependent-one who meditates upon Food as 
Brahman, ‘ Is there anything greater than Food f 
‘ Yes, there is something greater than Food T 'Tell 
that to me, sir. ' (2) 

Com, — ' Food is greater than Power' — because 
it is the cause of Power. It is explained how Food 
is the cause of Power: it is because Food is the 
cause of Power, that if a man does not eat for ten 
days, all his Power due to the use of food being 
destroyed, he dies ; even if he does not die — even if 
he lives-— as we do find people living, even affcer a 
month’s fasting—, he is unable to see, even his own 
Teacher: and thence, he is unable to hear, &o.,“ 
all the effects of Power being reversed. How, when 
having fasted for many days, he finds himself in-- 
capable of hearing &c, he takes some Food. 'Ayci 
is the ‘ reach ’ of Food ; and one whom the Food 
reaohesj is the ‘ dyi* ’ If the reading is ‘ dya \ that 
is to be taken as ’ dyt \ changing the last vowel. 
Even if the reading is ‘ d^/d h the meaning is the 
same ; because the result that is said to follow is 
* capability to see, &c/ (which follows upon the 
taking of Food), no such capability arising in one 
who has not partaken of Food. Therefore meditate 
upon Food. The result accruing therefrom is that- 
one obtains such worlds as are fully supplied with 
large quantities of food and drink. The rest is as 
before. 


Thus ends the Hinth Khanda of Adhydya VII. 


ADHYATA VII. 


KHANDA X. 


mw 3T?f ^ HJ2WJ|FP^?r: EfT- 

oji ¥y^rr4# =if ^^ff^w-irTlrHrT ^%FfT ^ ?!?; 

'^8j qq[ic % ^ cJOT- 

^^q^q-: «gTq?I?qiq{tsqq'f j ^ gyq. 

II ? II 

?r sric^tn^^ ^qq^T-.^cjraHFi m- 
m^f iM q^rrqimTO ¥iqj% #[siqr s#t^- 
wrms^ qrq ^ 

II ^ II 

Water is greater than Food. Therefore, when 
there IS not sufficient rain, the vital spirits are in 

-there is sufficient rain, the spirits rejoice, and 
there will be much Food. It is Only Water that 
has taiien different forms, which is earth sky 
heaven, the mountains, gods and men, cattle and 
birds, grasses and trees, beasts down to ants and 
worm^ All these are forms of Water. Meditate 

One who meditates upon Water as Brahman 
■obtains all wishes, and obtains satisfaction ; and so 
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far as Water reaches, he is independent,— one who 
meditates upon Water as Brahman. ‘Is there any- 
thing greater than Water?’ ‘Yes, there is some- 
thing greater than Water.’ ‘ Teil that to me, 
Sir.’ ^ (2) 

Com . — ‘Water is greater than Food’ — because 
it is the cause of Food. Because it is so, there- 
fore, whenever there is no rain sufficient for 
the crops, the vital spirits become troubled ; 
because, they think ‘this year we shall have 
less Food.’ When however there is sufficient 
rain the spirits — i.e., all living creatures— rejoice, 
that ‘we shall have plenty of food.’ Because, 
Food, which has form, is produced by Water, there- 
fore the earth, the sky, &o.,— all these are only 
Water, modified into different forms. And since all 
these are only different forms of Water, therefore 
meditate upon Water; and the result of such medita- 
tion is that one who meditates upon Water as 
Brahman, obtains all desires, — i-e., all objects of 
desire, that have any form. And since satisfaction 
follows from Water, therefore, one meditating upon 
Water obtains satisfaction. The rest is as before. 


Thus ends the Tenth Khanda of Adhydya VII. 



ADHYA'YA VII 


KHANDA XL 


^SSfl^n^Tl^ ^ ^ cl?^ 

gj^fif^SsiT'T: ^ fq|^n- 

sfT ^ 

■q;qr ?[^f^Ts?TFT: ^ il ? 11 

^sqf^?W?5iiHf¥ff^'<5Tf% 5fFf%':i1RTT rf^ 

IRTH -^fSff^ 13 ^ |fq 

IrTO qiq cF% 11 11 

Fire is greater than Water. Having held the 
Air, it warms up the A'kdsa; then people say ‘it is 
hot, it burns, it will rain.’ It is Fire that having first 
shown (itself) creates Water. And again thunderings 
goon, together with lightnings flashing upwards 
and across the sky; then peeple say ‘Lightnings are 
flashing, and it is thundering, it will rain.’ It is Fire 
that, showing itself at first, creates Water. Meditate 
upon Fire. (1) 

One who meditates upon Fire as. Brahman, 
being resplendent himseF, obtains resplendent worlds, 
full of light, and free from darkness ; and so far as 
Fire reaches, he is independent,— one who meditates 
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11 pon Fire as ^raAmam * Is there anything greater 
than Fire.’ ‘Yes, there is something greater than 
Fire.’ 'Tell that to me, Sir.’ (2) 

Cbm. — ‘Fire is greater than Water’ — because 
Fire is the cause of Water. It is explained how Fire 
is the cause of Water: It is because Fire is the cause 
of Water, that it, having bred the Air— holding it 
fast within itself, and thereby making it immoveable, 
—warm up the A'kdsa ; and then people say — ‘ It is 
hot, in a general way, ‘it burns’ the body, and 
therefore ‘ it will rain It is a fact well known in 
the world that seeing the cause appear, people have 
an idea of the effect.* Fire, having shown itself at 
first, subsequently creates Water ; thus being the 
creator of Water, Fire is greater than water. And 
further, it is Fire that becomes the cause of rain, 
through thunderings. How? Thunderings appear 
together with lightnings flashing upward and across 
the sky; and seeing this, people say ‘lightnings flash, 
it thunders, it will rain as explained above. There- 
fore meditate upon Fire* And the result following 
from the meditation of Fire is that one becomes res- 
plendent, and also ‘ obtains resplendent worlds’. ‘ full 
of light ’. — luminous— ‘and free from darkness’ — 
whence has been removed all ignorance with 
regard to the external world* The rest is plain 
enough. 


Thus ends the Eleventh Khanda of Adhydya VII. 


ADHYATA VIL 



KHANDA XII. 




lOIT^- 


^T% aWI% ?r 3TT5f?Ttr 3TWqf5--RRcr 

11 ? II 


_ Akasa IS greater than Fire. In the A'kdsa 
exist the sun and the moon, the lightning, stars and 
Fire. It is through A’kdsa that people call ; it is- 
through A kcisa that they hear : it is through A'kdsa 
that they hear back. It is in A'kdsa that people 
rejoice ; it is in A’kdsa that they rejoice not. In 
Akasa are all things born ; and it is towards A'kdsa 
that all things grow. Meditate upon A’kdsa. (1). 

Com.—' A’'kdsa is greater than Fire ’—Since it 
IS the origin of Fire together with Air. Air has 
been mentioned together with Fire. ‘ Having held 
the A^ &c ; hence it is not mentioned separately 
from Fire. The cause is always found by people 
to be greater than the effect; as the clay, than 
-^'Adsa is the cause of Fire with 

it t • Because. 

It IS m A kdsa that exist the sun and the moon, the 

S” iu which 

exists within another is naturally smaller and the 
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Other is greater. And further, through A'kasa, 
people call another ; and being called, it is through 
A Tcdsa that one hears ; and it is through A'k&sa 
that one hears back the reply uttered by another 
person. In A'k&sa, people rejoice — play and enjoy 
one another’s company, and again it is in A’k&sa 
that they rejoice not — because separations from 
wife &c., occur in A kasa and not by the interrup- 
tion of solid objects, and it is upwards, towards 
A kasa that all things — sprout, &c., — grow up, and 
never downwards. Therefore, meditate upon 
A'k&sa. 

^ STTcfiT^ 

^ SIM# SIMT- 

li ^ II 

‘ One who meditates upon A'k&sa as Brahman, 
obtains extensive worlds, full of light, free from' 
the troubles of over-crowding, wide and spacious ; 
and so far as A'Msa reaches, he is independent.' 
Is there anything greater than A’k&sa, Sir ?’ ‘Yes, 
there is something greater than A'k&sa: ‘Tell that 
to me. Sir.’ ^2) 

Cbm.— Listen to the result that follows. ‘ The 
knowing one obtains extensive worlds — i.e., worlds 
spread far and wide — which are full of light’ — 
because the connection between A'k&sa and light 
is permanent — ‘ free from over-crowding’ — 
Sambadha is the pain caused by the pressure of 
men crowding together and these worlds are free 

from any such pain 'and trouble—, ‘wide and 
13 
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spacious ’ — i.e., where there is plenty of place to 
move about. ‘So far as A'k&sa reaches &c.,’ as 
explained above. 


Thus ends the Twelfth Khanda ot Adhy&yd VII. 
ADHYA'YAVIL 


KHANDA XUL 

II I II 

w qrqf^FR:^ qci cmft q^iFhm- 

=qKt q; ’wt sdicstn^sf^^ wn- mm 

^ II ^ \C 

Memory is greater than A'kdsa. Therefore, even 
when there are many persons, if they have no 
Memory, they would not hear any one, they would 
not think, they would not know. When they have 
Memory, they would hear, think and know. It is 
by Memory that one knows his sons and cattle. 
Meditate upon Memory. 

‘ One who meditates upon Memory as Brahman 
becomes independent, so far as Memory reaches.’ ‘Is 
there anything greater than Memory, Sir ?’ ‘Yes 
there is something greatet than Memory.’ ‘Tell 
that to me, Sir.’ (a\ 
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Com.— Memory is greater than 4'ft^sa,— ‘Memory’ 
means Remernbrance, a property of the internal 
organ ; and this is greater than A'Msa. The neuter 
gender in bhUyah has to be taken as masculine, 
as qualifying the masculine noun ‘ smara. ' It 
is^ only when the agent has remembrance that 
A’Msa & 0 ., are of any use to him ; because, all 
things are enjoyable only by one who has Memory. 
In the absence of Memory, even the things that 
exist would be as good as non-existing; because, 
there would be no good resulting from such existence. 
Nor, in the absence of Memory, is it possible to 
comprehend the existence of A'kasa See. ; therefore 
Memory is greater than A'Msa. It is seen in 
ordinary experience that Memory is really greater • 
inasmuch as even though many persons be assem- 
bled together, and be talking to one another, — if they 
do not have any Memory, they would hear no words, 
nor could they think ; because, one could think only 
of an object which he could remember ; hence, in the 
absence of Memory they would not think; and 
similarly, they would not know. When, however, 
they would remember, then they would hear what is* 
to be heard, think what is to be thought and know 
what is to be known. In the same manner, it is by 
means of Memory that one recognises his sons and 
cattle to be his own. Therefore, since Memory is 
greater, meditate upon Memory. The rest has already 
been explained. 

Thus ends the Thirteenth Khanda of Adhydya VII. 



ADHYA'YA VII. 


KHANDA XIV. 


srr^ 5[F[ I ^ f- 

^ q^^=5g;^ ^ ^ #OT5 ^n^n^'TT- 

W \ 11 

Hope is greater than Memory. Fired by Hope 
does Memory read the mantras, perform sacrifices, 
wish for sons and cattle, wish for this world and the 
next. Meditate upon Hope. (1) 

Com. — 'Hope is greater than Memory' 'Hope' is a 
desire for things not obtained, which is spoken of as 
synonymous withiongjwgr, wish, &c; and it is greater 
than Memory. Because, it is by means of Hope as 
residing in the internal organ, that one remembers 
what has to be remembered. And remembering the 
form of the object of Hope, one comes to be Memory 
as it were." Hence, being fired by Hope, and becoming 
M emory itself, he remembers the mantras, the Bik, 
See., and then reads them ; and having read them, 
and comprehended their meaning and the injunctions 
therein contained, by the help of the Brdhmanas, he 
performs sacrifices, with hopes for results to follow 
from these ; and he wishes for sons and cattle, as 
results of the sacrifices; and it is through Hope that 
he works up the means bringing about these. And 
it is only when fired by Hope, and Memory, that he 
wishes for accumulations in this world; and it is also 
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fired hf Hope that he remembers the other world, 
and wishes to attain these, by a due performance of 
the actions leading thereto. Therefore, in eaoh 
individual living being, the whole universe — from 
Name down to Memory and A'kasa &c., — lies en- 
circled, bound in the fetters of Hope. Therefore, 
Hope is greater even than Memory. Hence, medi- 
tate upon 'Hope. 

nFfTssf^qr 

§5!^Tj5TT='Tr cI5% II \ II 

*One who meditates upon Hope as Brahman': by 
Hope are all his desires fulfilled; his prayers are 
never in vain; and so far as Hope reaches, he becomes 
independent, — one who meditates upon Hope as 
Brahman,' 'Is there anything greater than Hope, 
Sir?’* Yes, there is something greater than Hope/ 
"'Tell that to me, Sir/ (2) 

^Listen to the result accruing to one, who 
meditates upon Hope Brahman, By Hope, duly 
meditated upon, all his desires are fulfilled — reach 
accomplishment; his prayers are always successful — 
whatever he asks for, he invariably gets. ‘So far as 
Hope reaches &c., &c/ as before. 

Thus ends the Fourteenth Khanda of Adhydya VIL 


ADHYA'YA VIL 


KHANDA XV. 


sfiarr m ^ ^ ?TOj%n ^- 

^fSTf^r Wl- !TT^?l qrfcf riot: StTof 

snwFT 5:c[i^ spTT f ftfsr snori itrit Efioit ^ jpt: 
5?^ Riq- 3TRW 5PTf gnjoj: II I II 

Spirit is greater than Hope. Just as the spokes of 
the wheel are fastened to the naye, so is everything 
fastened to the Spirit. Spirit moves by Spirit I 
Spirit gives Spirit, to the Spirit. Spirit is the father, 
Spirit the mother, Spirit the brother, Spirit the 
sister. Spirit the teacher, Spirit the Brdhmana. (1) 

Com , — Beginning from Name, and ending with 
Hope, everything stands in the relation of cause 
and effect, means and consequences, and as being 
greater than one another ; and having its existence 
based on Memory, and being fettered by the strings 
of Hope all round, like the lotus root with threads, 
is fastened to the Spirit ; and in this Spirit, which 
is alhpervading, and extends everywhere inside 
and out, everything is fastened and bred, as the 
beads in a thread* This Spirit is greater than 
Hope* It is explained by an example how this is 
greater ; just as in the world, the spokes of the 
cart-wheel are fastened to the nave of the cart, — so 
in the Spirit, which is an agglomeration of separate 
entities, — which consists of intelligence, and is the 
chief est of all, — in which the Supreme Deity entered 
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like the reflection in a mirror, with a view to the 
differentiation of Names and Forms, — which is the 
highest servant of the Lord, like that of a king, 
which is talked of in the Sruti: ‘He created the Spirit, 
thinking that by the departure thereof he would 
depart, and by the staying of which he would 
stay which follows the Lord, like a shadow, 
— and in which are .fastened all organs of con- 
sciousness, wherein are fastened the rudiments 
of elements, just as the axle is fastened to the 
nave, and the spokes to the nave, — which is 
declared by the iCaushttakis to be the only consci- 
ous Self, — in this very Spirit, is everything, afore- 
said, fastened. Hence, this Spirit being independ- 
ent moves by the Spirit, i.e ., — by its own force, 
its movements not being caused by anything else. 
All the different forms of actions, means and 
consecLuences exist in the Spirit, — there being 
nothing apart from the Spirit ; such is the import 
of the whole section. ‘ The Spirit gives the Spirit' 
— i.e., what it gives is its own self ; and he to whom 
it is given is also Spirit. For the same reason, 
father &c., are all different forms of the Spirit itself . 

mirat ^ ter 

If one says something harsh to his father^ 
mother, brother, sister, teacher or a Brdhmana , — 
then people say ‘Shame on thee ! Thou art a killer 
of thy father, thou art a killer of thy mother, thou 
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art a killer of thy brother, thou art a killer of thy 
sister, thou art a killer of thy teacher, thou art the 
killer of a Br&hmana.' (2) 

Cbm.— It is explained how the words ‘ father 
&o., signify the Spirit, and not what they are 
ordinarily known to signify ; because, it is only 
while the Spirit exists that the words ‘ father ’ &c., 
are used and which cease to be employed when the 
Spirit has departed. How is that ? If one says 
something harsh — unbecoming — to his father &c., 
— such deprecatory words as 'thou’ and the like, 
then, the wise people near him say to him ‘Shame 
rest on thee ? Thou hast killed thy father’ &c. 

?r II ^ II 

Whereas, after the Spirit has departed from 
them, even if one were to burn them together, by 
means of a poker, they would not say ‘ thou hast 
killed thy father, thou hast killed thy mother, thou 
hast killed thy brother, thou hast killed thy sister, 
thou hast killed thy teacher, thou hast killed the 
Brtihmana.’ (gy 

Cbm.— When however, the Spirit has departed 
from these persons, even if one were to shove them 
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EfTOTl Iflcnf^ ^ q- 

5FqFi q 

PTvrrqf qtq il « il 

. .cv ■«(fc,: 

Spirit Yerily is all these. One who sees thus, 
thinks thus, and knows thus, becomes an Ativddt, 
And if some one were to tell him ‘ thou art an 
Ativddi' he should say ' Tes, I am an Ativddi,' and 
he should not conceal the fact, (4) 

Cbw.—Therefore, Spirit is ‘ all these ’ — father 
&c., all that is moveable and immoveable. The 
knower of Spirit, ‘ seeing ’ as explained above, — 
ie., realising it, in fact,— thinking thus,’ 
cogitating over the arguments connected with it — , 
and knowing thus— ascertaining by means of 
arguments its precise character — , the meaning of 
the scriptures is ascertained conjointly by Thought 
and Knowledge ; one seeing thus &c., becomes an 
AtivCidi — Le., one who can talk of subjects 
transcending everything, beginning from Name 
down to Hope. And if some one were to tell him, 
who sees everything from Name down to Hope to 
be Spirit, and who can talk of transcendental 
subjects, and who declares himself to be the Self of 
the whole universe, from Br&hman to the tuft of 
grass — if one were to tell him ‘ thou art an Ativddi* 
he should say ‘Yes, I am an Ativddi and he 
should not conceal the fact ; for, wherefore should 
he conceal it, — knowing as he does, the Spirit, the 
Lord of all, to be himself. 



Thus ends the Fifteenth Khanda of Adhydya VII. 



g-- 


ADHYATA VII. 

KHANDA XVI. 

^ ^ «T: ^Ttsi 571^: 

M II 

But in reality that person is an Ativadi who is 
an Ativ&di by The True ? ‘ Sir, may I become an 
AUvddi, by The True ?’ ‘ But one should desire to 
know The True.’ ‘ Sir, I do desire to know The 
True.’ 

Cbm.— Having heard of the Spirit, the highest 
of all the series, as the self of all, Narada thought 
that there was nothing higher than that, and so 
kept quiet, and put his usual question, ‘Sir, is there 
anything greater than Spirit ?’ Seeing him thus 
satisfied with a false knowledge of Brahman in its 
modification, and seeing that he thought himself 
to be a real Ativadi, the venerable Sanatkumara, 
with a view to turn aside a capable disciple from 
the path of Ignorance, proceeds to explain further: 

the real AttvMi is one whom I am going to 
descnbe ; the knower of Spirit is not an Ativadi 
in reality ; this latter being an AUvddi, only in 
comparison with Name &c. He, however, who 
knows the highest Truth, transcending all the rest, 
to be true in reality,— he is an AtivddV This is 
explained : In reality that person is an AUvddi 
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who is an Ativddi by The True ’ — i* e., who speaks 
of transcendental subjects, fully knowing the 
highest Truth. ‘ Sir, I have approached you now, 
may I become an Ativddi by The True ’ — that is to 
say, instruct me in such way that I may become 
an Ativddi by The True. ‘ If you really wish to> 
become an Ativddi by The True, you must first 
wish to know The True.’ Thus addressed, ISfdrada 
said : ‘ So be it then ; I wish to know The True,, 
sir’ — e.e., I wish to learn The Truth from you. 

Thus ends the Sixteenth Khanda of Adhydya VII. 


ADHYA YA VIL 

KHANDA XVIL 


When one understands The True, then only 
does he declare The True. One does not declare 
The True without understanding It ; one declares 
The True, only when understanding It. This 
understanding one must wish to understand. ‘ Sir,. 
I wish to understand this understanding.’ (1) 

Cbm. — It is only when one really understands 
The True — ‘ such in reality is The True ’ — then 
alone does one renounce all that is false, the 
modifications based on mere names, and then 
speaks of pure Being alone, which contains within 
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Itself all the modifications; and the speaking of 
this is real speaking. ‘ But modifications are also 
true; as declared in other passages -.‘Name and 
Form are true ; and by these is Breath covered ; 
the Breaths are true; and of these. This is the 
truest and so forth.’ True ; the truth of the modifi- 
cation has been mentioned in other Sruti passages ; 
but this declaration was without reference to the 
Highest Truth ; it was only with reference to the 
consideration of the fact of certain objects being 
amenable to the senses, and others not being so 
amenable,— the two classes of objects being spoken 
of as ‘Saf and ^ya' respectively (thus making up 
the word ‘ satya ’ True) ; and what is meant to be 
shown there is that it is by means of these objects, 
that the Highest Real Truth is perceived ; as it has 
been said there that ‘ The Breaths are true ; and of 
these This is the truest.’ And such comparative 
truth is, in the present case also, not undesirable. 
Because, in the present instance also, it is meant 
to carry Nurodu higher than the truth, as cognized 
in the Spirit &c, up to the Real Truth, called the 
^Highest’ which is particularly meant to be ex- 
plained. ‘One does not declare The True, without 
understanding It’, — one who speaks without under- 
standing takes the words ‘Fire’ &c., to signify the 
Fire &o-, as real truths, and speaks accordingly ; 
while, as a matter of fact, these three— Fire, &c.— 
have no real existence, apart from the three forms ; 
hence, it is said ‘ one does not declare The True 
without understanding It. ‘ It is only when under- 
standing It, that one declares The True.’ But 
the understanding of The True does not come 
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to one, unasked for ; hence, it is added : ‘ one 
should wish to understand the understanding.’ ‘If 
it be so, then I wish to understand the understand- 
ing.’ Thus in the case of The True &c., as ending 
with acting The True, the one that precedes is the 
cause of that which follows it. 


Thus ends the Seventeenth Khanda of Adhydya VII. 


ADHYA’YA VII. 


KHANDA XVIIl. 

11 ^11 

‘When one thinks, then he understands ; with- 
out having thought, one does not know ; it is only 
after having thought that one understands ; but 
one should wish to understand the Thought.’ ‘Sir, 
I wish to understand the Thought.’ (1) 

Com. — ‘When one thinks'—Thought is reason- 
ing, consideration of the object of thought. 


Thus ends the Eighteenth Khanda of Adhyaya VII. 


ADHYA'YA VIL 


KHANDA XIX. 


wm ^ II ? 11 

‘When one has Faith, then he thinks ; without 
Faith, he does not think ; when he has Faith, then 
alone does he think. But one should wish to under- 
stand Faith.’ ‘Sir, I wish to understand Faith,’ (1) 
Cbm. ‘Faith’ is orthodoxy. 

Thus ends the Nineteenth Khanda of Adhydya VII, 


ADHYA’YA VIL 


KHANDA XX. 

11 \ II 

‘It is when one attends on his Teacher that he 
has Faith ; without attending, he has no Faith ; it 
is by attending that one has Faith. But one should 
wish to understand Attendance.’ ‘Sir, I wish to 
understand Attendance.’ \ 
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Com.— Niskthd' is attending upon the Teacher ; 
when one is given to such attending, he obtains 
the knowledge of Brahman^ 


Thus ends the Twentieth Khanda of Adhyaya VII. 


ADHYA'YA VII 


KHANDA XXI. 


fH- 

¥irf^ 

11^11 

' When one does his duties, then he has Faith ; 
without having done them, he has no Faith ; it is 
only after having done them, that he has Faith. 
But one should wish to understand Duty.’ * Sir, 
" I wish to understand Duty.* (1) 

Com. — ‘ When one does his duties ’ — ‘ Duty * 
consists in the control of the senses, and concen- 
tration of the Mind. It is only after these have 
been accomplished, that one has Faith and the 
rest, ending with understanding, as described 
above. 


Thus ends the Twenty-first Khanda of Adhyaya VII. 




ADHYA'YA VII. 

KHANDA XXII. 

?rTg# ^- 

^ ^scfT ig# f^^tfnfeqWci §4 

^ M " 

‘ When one obtains Bliss, he does his duties ; 
without obtaining Bliss, he does not do them ; it is 
only after obtaining Bliss that he does them. But 
one should wish to understand Bliss.’ ‘ Sir, I wish 
to understand Bliss.’ (1) 

Com * — The performance of duties too becomes 
possible when one ‘ obtains Bliss ’ — that is, when 
one determines that ‘ the highest Bliss, to be ex- 
plained below, will be mine.’ Just as the perform- 
ance of duties is ordinarily seen to result in Bliss; 
so, here also, ' without obtaining Bliss, one does 
not do his duties ’ — ue*, only after he has obtained 
the future result ; for, all activity is possible, 
only with regard to that. Now, when the perform- 
ance of duties &c., have all duly come about, 
one after the other, then The True renders 
itself manifest ; hence, no separate attempt is 
necessary for it. Hence, it is said ; ‘ One should 
wish to understand Bliss’ &c. &c., * I wish to 
understand Bliss.’ When Ndrada had thus become 
duly attentive, Sanatkumdra said : 

Thus ends the Twenty-second Khatida of 
Adhydya VII. 


ADHYATA VII. 


KHANDA XXni. 


% % ?TT^ 5# ^ ^ 

‘The Infinite (the Great) is Bliss. There is no 
Bliss in what is small (finite). The Infinite alone is 
Bliss. But one should wish to understand the Infi- 
nite.’ ‘ Sir, I wish to understand the Infinite.’ (1) 
Com. — ■' Infinite,’ ‘ Great,’ ' Highest,’ ‘ Much ’ 
are all synonymous ; and this is Bliss. Everything 
below this is small ; hence ‘ there is no Bliss in 
what is small ; ’ because what is small only serves 
to whet the longing for more ; and longing is a 
source of pain ; what is a source of pain — fever, 
&c., — is never found to bring about Bliss ; hence, it 
is only proper to say that ‘ there is no Bliss in what 
is small.’ Therefore ‘ the Infinite alone is Bliss,’ — 
because in the Infinite, there is no chance for such 
sources of pain, as longing and the like. 


Thus ends the Twenty-third Khanda of 
Adky&ya VII, 



ADHYA'YA VII. 


KHANDA XXIV. 


m jjFip^aTtra 5TT5=qf|5IFr# ^ ^ss? 

^ ¥Fiq: q#l?Rfcjfkl ^ 

^ qr JT II \ II 

‘Where one sees nothing else, hears nothing 
else, understands nothing else, — that is the Infinite. 
Where, however, one sees something else, hears 
something else, understands something else, — that 
is the Finite, That which is Infinite is immortal 
that which is Finite is mortal.* ‘Sir, in what does 
the Infinite rest?’ ‘ In its own greatness, — ^or not 
en in greatness ?’ (1) 

Com . — Of what sort is this Infinite ? It is such 
that in this Infinity, there is nothing else that is 
seen by any other organ, nor is the seer anything 
apart; similarly, one hears nothing. All differences 
of objects being merged in Name and Form, it is 
two senses cognising these two (Name and 
Ear cognising the Name, and the Eye 
spoken of here ; and these two in- 
‘Thinking’ is, to be inserted h er e : 
not think anything else because, under- 
almost always preceded by thinking, 
same manner, ‘one does not understand any- 
dse. Such is the Infinite. ‘The absence of 
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sight that is here spoken of, with regard to the 
Infinite— is it th-e absence of the sight of all known 
things ; or does all this mean that one sees nothing 
else, but he sees the Self ? If so, what then ?’ If the 
absence of all known things be meant, then what 
follows is that the Infinite is something quite 
diflFerent from all notions of duality. If, however, 
it meant to deny the sight of all other particular 
things, and to assert the presence of the sight of 
Self alone,— then what follows is that all differen- 
tiations of Action, Agent and Result would come 
to be held as inhering in the one (Infinite Self.) 
‘But if such results were to follow, what would be 
the harm ?’ Well, the great harm would be the non- 
cessation of metempsychosis ; because metempsy- 
chosis consists only of the differentiations into 
Action, Agent and Result. If it be urged that ‘such 
differentiation when inhering in one Self, would be 
something different from metempsychosis,’- that 
cannot be ; because if the Self were unqualify- 
ingly held to be one, then the differentiation 
into the Action of seeing, Agent and Result, 
would be a mere word (with no meaning). Obj ; 

If the alternative of the negation of other 
sights, &c., be held to, then there would be no use 
for the two qualifications ‘where' and ‘sees nothing 
else. But we do find in ordinary experience that in 
an empty house when it is said that ‘one does not 
see any one else,' it does not mean that he does not 
see Umself and the pillars, &c., in the room. Such 
might be the explanation in the present instance.’ 
Not so: Inasmuch as such sentences as ‘That thou 
art’ and the like, distinctly lay down unity, there is 
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no possibility of such differentiations as the 
container and the contained; as also it has been 
distinctly defined in the 6th Adhy&ya that ‘Being 
alone, one, without a second, is the True.’ And 
there is no possibility of any sight, &c., with regard 
to one’s Self, because of such Srutis, as ‘In the 
in-visible, &c.,’ ‘Its form is not within vision,’ 
‘whereby is one to understand the understander’ 
and so forth. If it be urged that ‘in that case the 
specification ‘Fatm’ (in which) becomes useless,’ 
— we deny this; because, it has reference to differ- 
entiations brought about by Ignorance; just as 
even though Being is incapable of any number, &c., 
yet it is described as ‘one, without a second,’ with 
reference to the ordinary notions of ‘truth, unity 
and secondlessness.’ In the same manner, the 
qualification ‘ Yatra’ belongs to the one Infinite. 
And since what is aimed at is to mention the seeing 
&c., of other things during the state of Ignorance, 
and then to explain the Infinite, as qualified by an 
absence of these; therefore ‘ we have the specifica- 
tion ‘Sees nothing else.’ Thus, the upshot of the 
whole is that with regard to the Infinite, there are 
no wordly usages. On the other hand, in the other 
case, where, with regard to objects of Ignorance, 
one sees another by means of something else, ‘that 
is the Finite’ (Small), — i-e., contemporaneous with 
Ignorance; just as objects dreamt of are, prior to 
the waking, contemporaneous with the dream. For 
the same reason, is the Finite ‘mortal’ — like the 
objects dreamt of; and opposed to this is the 
Infinite, which is ‘immortal.’ The word ‘taf refers 
•fco Immortality. ‘Wherein does the aforesaid 
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Infinite rest, Sir, —said Ndrada; then Sanatkumdra 
replied: * In its own greatness^^ — the 
rests in its own greatness; that is to say, if yon 
particular about there being some resting place for 
It; while if you ask the real fact, then It does not 
rest even in its own greatness* That is to say, the 
Infinite is without any rest, without any support. 

II H II 

‘ In the world, they call, the cow and the horse, 
greatness, as also elephants and gold, slaves and 
wives, fields and houses. Ido not mean this,* he 
said, ‘ because, in that case, one thing rests upon 
another. What I do mean is this.’ 

Com , — “ When the Infinite rests in its own 
greatness, how is it that it is called ‘ without a 
rest ’ ?” Just listen why it is so : The cow, horse 
&c., are called ‘ Greatness.’ In ‘ goasvam ’ we have 
the compound and hence the singular. 

The cow, horse, &o., are everywhere known 
" Greatness.’ And it is upon this that the pos- 
sessor, Chaitra, rests. But I do not mean to 
that the Infinite, like Chaitra, rests upon anything 
apart from Itself ; the reason being that in the case 
of Ohaitra, one thing, Chaitra, rests upon some- 
thing else, the possessions. Thus, the former 
^ bravtmi ’ is to be construed with ‘ anyo &c.’ What 
I do mean is this : ‘ 8a eva &c.’ (in the^ n 
Khanda). So said Sanatkumdra, 


Thus ends the Twenty-fourth Khanda of 
Adhydya TII. 



ADHYA’YA VII 


KHANDA XXV. 

^ Wc^T 3?:^^ slro: ^ 

gqftsRt 5;^TO?g^'TSf^--?r#- 

f^tf^ II ni 

‘ That alone is below, That above, That behind, 
That before. That to the right. That to the left ; 
That is all this.’ Next follows the explanation by 
* I ’ : ‘ The i alone is below, the I above, the I be- 
hind, the /before, the / to the right, the /to the 
left ; the I is all this. (1) 

Com . — It is explained why the Infinite does 
not rest in anything : because it is the Infinite 
itself, that is below, — there being nothing apart 
from It, whereupon It would rest ; similarly ‘above’ 
&c,, in the same manner. If there were some- 
thing other than the Infinite, then alone could 
the Infinite rest upon that ; but there is no 
such thing ; the .Infinite itself being everything. 
Therefore, It does not rest in anything. Inasmuch 
as the idea of the container and the contained is 
contained in the passage ‘ wherein he does not see 
anything else &c,’ and the Infinite is spoken of in 
the present passage as— ‘ That,’ indicating a 
foreign entity, — people might be led to think that 
the Infinite is something other than the Jtva-Self^ 
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that sees ; hence in order to avoid the arising of 
any such idea, the Text next proceeds to describe 
the Infinite as ‘ I.’ With a view to point out that 
the Infinite is non-different from the seer, It is 
described as ‘ I ’ : 'the /below ’ &c. &c. 

^ qn^ qq 

ftgJT siTcIIFF^-- ifTOi:qqf^ ^ 

1 1=[^^qiRT*R% 8Et-!A|^)efi| ViqP'ct- 

II H II 

Next follows the explanation by ‘Self’ : ‘The 
Self alone is below, the Self above, the Self behind, 
the Self before, the Self to the right, the Self to 
the left ; the Self is all this. One who sees thus, 
thinks thus and understands thus, loves the Self, 
revels with the Self, enjoys the company of the 
Self, and rejoices in the Self ; he becomes the 
Svardt; he becomes independent in ail the worlds. 
While those that know otherwise, are ruled by 
others, and live in perishable worlds ; and they 
become dependent in all the worlds* (2) 

Com . — Indiscriminate people also describe the 
body as ‘I’ ; hence, in order to set aside the doubt 
that it is the Body that is meant to be the Infinite, 
the Text proceeds to explain it as ‘Self/ The Self 
alone is all everywhere ; and one who sees the 
Self, as one, unborn, all-pervading like A'kdsa, free 
from anything else, — and knowing this, one who 
thinks over and understands It, — such a person 


THE CHHA'HDOGYA UPAKISHAD 


216 

^ loves the Self — t.e., all his love is centred in the 
Self alone ; so also, he ‘ revels with the Self — in 
the world people revel with women and friends ; 
but the wise one does not do this ; but for him all 
revelry proceeds from a knowledge of the Self ; 
'Mithuna' is the pleasure of company ; this too, for 
the wise, is independent of any second ; so again 
he ‘rejoices in the Self —for the unWise, there are 
many pleasures due to sound &c*, which do not 
belong to the wise, whose sole rejoicing proceeds 
from the Self, independently of any such extrane- 
ous accessories, as the body, life, experience, &c. 
Such a wise person, even while living, is installed 
as Svardt (King of Heaven, or Self-king) ; and 
even when his body falls off, he continues to be 
Svardt* and because such is the case, therefore 
he becomes independent in all the worlds. In the 
previous stages of the Spirit, &c., the independence 
of the person has been described as being limited, 
which implies also the fact of his being ruled by 
others, inasmuch as there are varying degrees of the 
independence spoken of. In the present instance, on 
the other hand, the description of the kingdom of 
Self, and the consequent independence, serves to 
preclude the aforesaid degrees of limited independ- 
ence &c* On the other hand, ‘ those that know 
otherwise, ’ than explained above, — t.e,, who either 
know what is contrary to it, or know the same 
truth, but not in the proper way, — such persons ‘ are 
ruled by others, and live in perishable worlds’; 
because the notion of diversity belongs to the Finite 
and the Finite has been declared to be mortal. 
Therefore, those that believe in duality live in perish- 
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able worldsj which is in keeping with their own 
belief ; and hence, for these, there is no independence 
in all the worlds. 


Thus ends the Twenty-fifth Khanda of Adhydya VII. 


ADHYA’YA VIL 


KHANDA XXVI. 


RIOT 3^rcr{^ sn^RTSSrTRT: ^ 3nW ^Tcil- 

m '^sqFnTRRclf^lW #Fi5q 

3TTrT5^ fFf 3TR^ RFTTrR^ JTMSScfl^ rF^IT stTcffci: 

11 ? 11 

For one who sees thus, thinks thus and under- 
stands thus, — ‘ Spirit springs from the Self, Hope 
springs from the Self, Memory springs from the 
Self, A'Msu springs from the Self, Fire springs from 
the Self, Water springs from the Self, Appearance 
and Disappearance spring from the Self, Food 
springs from the Self, Power springs from the SeF, 
Understanding springs from the Self, Contemplation 
springs from the Self, Consciousness springs from 
the Self, Will springs from the Self, Mind springs 
from the Self, Speech springs from the SeF, Name 
springs from the Self, the Mantras spring from 
the Self, Sacrifices spring from the Self,— all this 
spring from the Self.’ ( 1 ) 
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Com . — For suet a one— the wise one who has 
attained to the Kingdom of Self—, prior to his know- 
ledge of the true Self, Spirit &c., down to Name, 
sprang from and disappeared into something other 
than the Self ; when, however, he came to know the 
true Self, the appearance and disappearance of all 
these proceeded from the Self alone ; so also every- 
thing else, for the knowing one, proceeds from the 
Self. 


q^; qqqfqtici ^ ^ qqf% 
qqfe q^ qqqr % wi' ^ 

?cqrq# q^?5qrc!ifq?q# II q II 


There is this verse ; ‘one who sees this, sees not 
death, nor disease, nor pain ; he who sees this, sees 
all things, and obtains all things in every way. He 
being one becomes three, five, seven and nine ; and 
then he is said to be eleven, a hundred and ten, a 
thousand and twenty. On the purification of the 
A'hdra follows the purification of the inner nature ; 
on the purity of the inner nature, the Memory 
becomes firm ; and on the strengthening of Memory 
follows the loosening of all ties/ After the faults of 
Ndrada had been rubbed out, the blessed Sanatku- 
mdra showed him beyond darkness. They call him 
Bkandaf-yea they call Mm Skmda. (%} 
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Com . — And further, to the same effect, there la 
a verse : The wise one who sees in the manner 
explained above, sees not death, nor disease,* — fever 
&:c.,~nor pain* Gne who sees this sees all things 
in the Self ; and then, he obtains everything in every 
way. And again, prior to the differentiations of 
creation, he is only one ; but subsequently different^ 
ates into endless varieties, beginning with three^ at 
the time of creation. And again at the time of 
dissolution, he returns again to his own pristine 
independently by himself. Thus, by giving a 
glowing account of the results accruing from such 
knowledge, the philosophy is eulogised. Next 
follows the mention of the means of the proper 
cognition of the philosophy, Just as the purity of 
the -mirror is the cause of a proper reflection of 
the face: ‘On the purification of the A'hara'~ 
A'hdra\is that which is taken in, viz*, the experi- 
ence of sound, &c., which are taken in, for the 
experience of the agent ; and when this cognition 
of objects is purified — i.e*, when the cognition of 
objects becomes free from all taint of aversion, 
attachment, or delusion — , then of one having such 
cognition, the Inner nature becomes pure’ — free 
from dirt, clean. When the inner nature has become 
pure, then follows a firm Memory—uninterrupted 
remembrance — of the Infinite Self. On the acquisi- 
tion of such Memory, comes the ‘loosening’ — des- 
truction — of all ties of evil due to Ignorance, which 
might have been accumulating, through the ex- 
periences of numerous births, and re-births and 
which have their residence in the heart* Because,, 
one after the other, all this is based upon the purity 
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ofA'hdra, it is this that 
Having detailed in full the sense of the 
the Text concludes the story. When all hrs_^auhs 
of attachment, aversion. &c.— like colouring per- 
taining to his inner nature, 

by the salt of Knowledge, Dispassion and Exercise, 
then did Sanatkumdra show to the capable Warn a. 
the Highest Truth ‘beyond Darkness in Re shape 
of Ignorance. Who is Samtkumara’i He is the 
blessed : ‘one who knows the origin, end, going and 
non-going of living beings, and also Ign^^nce and 
Knowledge, such a one is to be called Blessed; 
and endowed with these qualities is Sanatkum<^a. 
People knowing him, call him Skanda. The 
repetition is meant to indicate the end of the 
Adhydya. 

Thus ends the Twenty-sixth Khanfla of 
Adhydya VII. 

Thus ends the Seventh Adhydya. 










^be (Tbba'nboa^a XDlpanisbab 


ADHYA'YA VIII. 


KHANDA I. 











In this city of Brahman, there is a small lotus, 
(as) a palace ; therein is the small A'kasa. And 
■what is in that is to be sought after, to be under- 
stood. (1) 

Com . — Though it has been fully comprehend- 
ed, in the 6th and 7th Adhydyds, that all this is the 
Self alone, one, without a second, which is Brahman, 
free from all limitations of Space, Time, &c., yet 
ordinary people of dull intellects, have a firm con- 
viction that all reality is limited by Space and 
Time ; and this notion cannot be easily transferred 
to the Supreme True ; and without a comprehen- 
sion of Brahman, there is no fulfilment of the 
ends of man ; hence, for the sake of the duller 
comprehension of ordinary people, Brahman is 
now taught under the limitation of Space— that of 
the Lotus in the Heart. Though in reality, the 
Self-Principle is the sole object of the one true 
notion of Being, and as such free from q.ualities^ 
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yet people of duller brains always look upon It as 
qualified ; hence for the sake of these people, such 
qualities, as ‘ truthfulness of desire ’ and the like, 
have to be described in connection with It. In 
the same manner, though for those people that 
know Brahman, there is a natural cessation of all 
longing for such objects of sense, as the woman 
and the like,— yet it is not a very easy matter to 
remove, at one stroke, all longing for objects of 
sense, brought about by an uninterrupted attend- 
ance upon such objects, through many lives ; 
hence, it becomes necessary to lay down particular 
means to its accomplishment, — such as the life of 
a religious student and the like. So also, for those 
that know the Self, there being no such differen- 
tiation as the goer, the going and the place to go to, 
Ac., and there being an utter annihilation of all 
causes fostering the continuance of Ignorance, all 
longings have an end within themselves, like the 
A'kdsa, like the wind produced by lightning, and 
like the fire with all its fuel burnt off ; for those 
minds are still coloured with the notions of the 
goer &c., who are given to meditating upon 
Brahman as. limited within the space of the 
heart; there is a process upwards through an artery 
in the head ; and it is with a view to explain 
this, that the eighth chapter is begun: The Brahman 
—which, in reality is a pure Being, one, without a 
second, free from all limitations of Space and Time, 
— appears, to people of duller comprehension, to 
be non-existing. And with regard to such people, 
the idea of the Text is this: ‘let them come to the 
proper Path; later on, we shall make them compre- 
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heiid the Eeal Truth/ Now, the Lotus in the Heart, 
to be explained below, is like a palace; because it 
is equipped with gatekeepers &c. “In this city of 
Brahman''-- the city of the Supreme Brahman; just 
as of the king, there is a city, inhabited by many 
sorts of subjects; so is this Body, equipped with 
various attendants of the master, such as the 
Sense-organs, the Mind, the Understanding &c. 
And, as in the city, there is the king’s palace, — so, 
in this Body the city of Brahman, there is his palace; 
i.e., a place where EraAman is to be found; Just like 
the Sdlagrdma pebble is for Vishnu. And it has 
been explained that it was in this Body, the very 
top of His modifications, the Supreme Brahman, 
Pure Being, entered, as the Human Self, for the 
purpose of the differentiations of Name and Form. 
Therefore, the sense of the whole section is that 
Brahman is found in this palace of the Heart-Lotus, 
by such persons as have all their organs drawn 
within themselves, are free from all attachment to 
external objects, are particularly equipped with 
such aids as a Religious Life and the like, carry- 
ing on their meditations based on the qualities, to 
be hereafter described. In this small palace, there 
is a smaller inner A'kdsa which is Brahman; as 
will be described below: 'A'kdsa is Its name; this 
being based upon the fact of Its being, like A'Msa, 
immaterial, subtle, all-pervading. That which is 
within this A '/jd. 9a Is to be sought after’ and that 
is ‘to be understood,’ — that is to say, having been 
sought after by such means as having recourse to 
the Teacher, attentive listening to him and the like, 
It is to be directly perceived* 
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If they should say to him: ‘Now with reference 
to the small lotus, in this city of Brahman, which 
is as a palace, and the smaller A'kdsa within this, 
what is it existing therein, which has to be 
sought after and to be understood’, — he should 
reply: (2) 

Com . — When the Teacher has said this, if the 
students might object that, ‘in this city of Brahman 
itself being limited, and the small Lotus-palace 
lying within this, and smaller than this latter too 
being the A'kdsa inside it, — in the first place, what 
could there be in the Lotus-palace itself ? And 
then> how could there lie anything within the 
A'kdsa that is said to be within that palace ? The 
meaning being that the A'kdsa within this being 
smaller, what could exist in it ? Even if there do 
exist something of nhe size of a plum, what is the 
good of wishing to search for it, or even to know 
it ? Hence that which is neither to be sought after, 
nor to be understood, what is the use of such a 
thing ? When they may have raised this objec- 
tion, the Teacher ‘should say this 

B ^ 8 
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‘As large as is this A'k&sa, so large is the 
A'kasa within the Heart ; both Heaven and Earth, 
are contained within it; both Fire and Air, both the 
Sun and the Moon, the lightning as well as the^ 
Stars, and whatever there is in this world, of the; 
Self and whatever is not, all is contained with- 
in it.’ (3) 

Com . — Listen how it is : ‘You assert that the 
A'kCtsa within the Lotus’ being small, anything 
within that would be much smaller. This is not 
true ; it was not with the idea that the A'k&sa 
within the Lotus is smaller than the Ijotus itself, 
that I said ‘Small is the A'kdsa within it all that 
I meant was that the Lotus being small, the 
internal organ in keeping with it is limited by the 
A'kasa of the Lotus ; and just as in pure water and. 
in a clean mirror there is a clear reflection, so in 
the pure internal organ of the Yogi, who has hiS' 
senses drawn within himself, is found Brahman,. 
the pure reflection and essence of the light of Intel- 
ligence ; such was the meaning of the assertion 
that small is the A'kasa within it,’ which distinctljr 
referred to the limitations of the internal organ,. 
In itself, the A'kasa within the heart is as large as- 
the ordinary elemental A'k&sa ; and it is within 
this heart— A'ftdsa— that there lies that which has 
to be sought after and understood. But even then, 
what is really meant is not the exact equality of 
size ; but we have such a statement simply because ^ 
there is no instance that could precisely exemplify 
Brahman. ‘But why should not Brahman be taken . 
to be equal to A'kCisa T Simply because we have 
such Brutis as — ‘whereby; are covered the A'kdsa,, 
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Heaven and Earth,’ ‘ from this Self was produced 
A'kdsay Vithin this undecaying one, O Gdrgi^ 
lies the Alcdsa, ’ and so forth. And further 
within this Brahmic A'kdsa, as endowed with 
the limitations of Buddhi, are contained both 
Heaven and Earth ; as 'has been declared before, 
that like the ‘spokes in the axle’ &c., &o*; 
similarly both fire, and air &o; whatever else there 
is in this world as belonging to the Self of the 
embodied one, as also whatever does not exist as 
so belonging, — all that has been destroyed and all 
that has yet to come is here spoken of as 'is not* 
which does not signify absolute non-existence : 
because an absolute non-entity can never be 
contained in the A'kdsa of the heart* 

t 

■ ■ ■ 

sfiM qlfjsici ^ f% 
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And if they should say: ‘If everything is con- 
tained in that city of Brahman, all beings and all 
desires, — then when old age overtakes it, or when 
it decays, what is left of it’? (4) 

Pbm.— The Teacher having said this, the stu- 
dents' Ittigilt urge the following: If everything — all 
beings and all desires — were contained in this city 
of Brahman — i.e., within the A'kdsa inside the city 
&o., &c, ‘But how could the students speak of the 
desires, when the Teacher had made no mention of 
these ?’ That does not affect the case ; the Teacher 
has already spoken of ‘whatever is his and what- 
ever is not’; and this includes the ‘Desires’; and 
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again the word ‘everything’ includes Desires as 
well. When this Body-called the ‘city of Brahm.an' 
is overtaken by old age, marked by the falling 
off of hair and teeth, or when it decays, being torn 
to pieces by the stroke of some weapon &c — 
what else is left of it? Like the milk, curd and 
butter, contained in the jar, on the destruction of 
the jar (the jar being destroyed, the rnilk in it is 
destroyed, hence the curd contained 'in the milk is 
destroyed and hence finally the butter contained 
in the curd is destroyed),— in the present case too, 
on the Body being destroyed, the destruction of 
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Com. — Being thus questioned by his students, 
the Teacher should say thisj removing the afore- 
said mistaken notion from their minds. How ? By 
the old age of this Body, the Brahman, named the 
'-Inner A'Msa — in which latter, all things are 
contained, — ‘ does not age,’ — i. e., does not change, 
like, the physical body. Hor by the death of this 
body — by means of weapons — is That killed, just 
like the ordinary A'k&sa ; the Brahmic A'kusa 
being even subtler than tjie ordinary A'kasa, and 
being beyond sound, beyond touch, and not affected 
by the discrepancies of the sense-organs, &c. 
Though this is the occasion for explaining why It 
is not affected by the discrepancies ©f the sense- 
organs &c., yet this explanation is not taken up 
here ; since the thread of the principal argument 
would be broken;, this explanation would be taken 
up in all its bearings, in connection with the story 
of Indra and Tirochana, his is the true Brahman- 
city—i.e., BraAraan Itself considered as a city. The 
Body is Brahman's dty, since it specifies the 
Brahman ; and as such it' is only false ; as declared 
by the Sruti : ‘ all modification is mere name, based 
on words’. The assertion made above — that Brah- 
man is found- in the'Body, which is the very top of 
Its illusory modifications, and hence the Body is 
Brahman-city, — was from the stand-point of the 
world; the trae , Brahman-city being Brah?nan Itself, 
which is capable of all usage. Hence; in this Brah- 
man-city, marked by .the lotus, all desires — that you 
seek after— are contained in Itself. Therefore, try 
and act up to the means of attaining That, renoun- 
cing ail hankering after external objects of sense. 
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""This is the >S^eZ/— the real Self of you all ; and 
listen to its definition: It is ‘free from evir— from 
which all evil, in the shape of virtue and vice, has 
been removed — ‘ free from old age,’ and ‘ free from 
death’ — as has been said before: ‘By the death of 
this, That is not killed.’ 'Then why should the same 
fact be repeated over again T The repetition is for 
the purpose of removing the doubt that That may 
be related, in some other manner, with old age and 
death, even though It is not connected with these, 
as they pertain to the physical body. ‘Free frorh 
sorrow’ — sorrow being the pain of mind, caused 
by separation from desired objects. ‘ Without 
hunger and thirst’ — free from all desire for food and 
drink. ‘ The mention of freedom from evil implies 
the absence of all the rest, from old age down to 
sorrow, these being the direct effects of the former ; 
because all these proceed from Virtue and Vice. Or 
conversely, the negation of the effects, old age &c;, 
would imply the negation of the cause, Virtue and 
Vice, because in the absence of any effects, these 
would be as good as non- entities ; hence the separate 
mention of the negation of both is useless.’ True* it 
is so ; but just as real Bliss is something different 
from the bliss caused by virtue &c., as found in the 
Lord, — as declared by the Sruti '‘Brahman is consci- 
ousness, BHss*; so also, it maybe thought that the 
pain caused by eld age &c., may be only natural, as 
apart from the old agej &o., as brought about by 
Vice ; hence, with a view to sfet aside these doubts, it 
is only proper to deny^pld age 

and Vice. The mention of ‘ old age * &c., is meant 
to ihclMe. all kind^’”<5r“ paiii: The forms of palny 
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attendant upon Sin, being innumerable, and anj 
individual denial of these, being impossible, it is only 
proper to mention ‘ freedom from evil ’ ‘ with a view 
to the denial of all kinds of pain.’ ‘ With true 
wishes one whose desires are always success- 

ful; the desires of worldly people are false; while 
those of the Lord are contrary to this. Similarly, 
the determinations, proceeding from true desires, are 
also true ; and one whose determinations are true is 
That. The wishes and determinations of the Lord 
proceed from the limitations of pure Sattva,—imt 
like the epithet ‘ variegated cow * (as applied to the 
owner)-—, and they do not proceed from Himself ; 
because the Sruti has declared, * not this, not that 
It is the Self as described above, that is to be learnt, 
from Teachers and from Scriptures, by means of a 
desire to cognise the Self, by such people as desire 
the kingdom of heaven. ‘ If this were not known, 
what would be the harm ?’ Listen to what there is, 
as explained by an example : just as, in this world 
* the subjects follow —act according to — orders ; 
*.e., as the subject accepts another person to be the 
master, follows whatever the commands of this 
master are ; and as they depend upon whatever 
country and whatever piece of land, they desire, in 
accordance with their own intellects ; — such is the 
instance showing the harm in the experience of the 
results of one’s virtuous deeds being dependent upon 
another person. 
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And Just as, in this world, the world, obtained 
by means of actions, perishes, so also does perish 
the next world acquired by virtuous deeds. Those 
who depart from here, without knowing the Self 
and the true desiress become dependent in all the 
worlds. While those who depart from here, after- 
having understood the Self and the true desires, 
become independent in all the worlds. (6) 

Cbm.— There is another instance to show the 
perishable character of the aforesaid, ^Just a$ &c’ : 
Just as in this world, in the case of the aforesaid 
subjects obedient to their master’s orders, — the 
world obtained by means of such acts as attending 
upon the master and so forth, depending mpon 
another's will for the fruition of its results perishes. 
The fact pointed to, by the above two examples, is 
now laid down : so does perish the next world, 
obtained by means of such meritorious deeds as 
the performance of the Agnihotra^ and the like,, 
and depending for the fruition of its results, upon, 
something else. It is next pointed out the persons^ 
whom these harms affect : In this world, if those^ 
capable persons who are entitled to Knowledge and? 
Action, — without having understood the Self, as; 
taught by the Teacher, without having ‘ 

realised It in their own cognitions)— depart from', 
this body; and if they depart from this body 
without having understood the true desires afore«- 
said, as proceeding from the true will, and residing- 
in the Self then for these people there is no- 
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independence in all the worlds ; just as for the 
subjects living in obedience to the king’s commands* 
While those others, who, in this world, understand 
the Self as taught by the Teacher, and have realised 
It in their own cognitions, and then depart from 
this body, also after having understood the afore- 
said true desires, for such people, there is independ- 
ence in all the worlds ; just like the autocratic 
Emperor of the world/ 

Thus ends the First Khanda of Adhydyd VIIL 

ADHYA'YA VIIL 
KHANDA IL 


IW'ci ^ 11 ? 11 

If he be desirous of the world of the Fathers, 
by his mere will, his fathers come to him ; and 
having obtained the world of the Fathers, he feels 
happy and great. (1) 

Com . — It is now explained, how one becomes 
independent in all the worlds : one who has realised 
the aforesaid Self in the heart, being fully equipped 
with such means as the life of a religious student, 
&c.,'and knowing fully the true desires as pertain- 
ing to the Self , — if such a one, after the falling off 
of the body, be desirous of the world of the Fathers, 
—‘Fathers ’ are the progenitors; and these are 
called* worlds;’ since they bring about pleasant 
experiences for the person — i.e., one who desires 
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oonneotion with the Fathers, — by his mere will, his 
Fathers come and connect themselves with him; 
because he is of pure nature, and as such, has his 
will infallible, like that of the Lord ; and having 
-obtained the world of the Fathers — z.e., being 
endowed with the pleasant experiences afforded by 
them — he becomes great, or prosperous — , he 

feels his own greatness. 

m ?rraR:: grg- 
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And if he be desirous of the world of the 
Mothers, — by his mere will, his Mothers come to 
him; and having obtained the world of the Mothers, 
he feels happy and great. (2) 

And if he be desirous of the world of the 
Brothers, — by his mere will, the Brothers come te 
him ; and having obtained the world of the Brothers, 
he feels happy and great. (3) 

And if he be desirous of the world of the Sisters, 

— by his mere will, the Sisters come to him ; and ^ 

having obtained the world of the Sisters, he feels 
happy and great* (4) 

And if he be desirous of the world of Friends^ 

— by his mere will, the Friends come to him ; and 
having obtained the world of the Friends, he feels 
happy and great. (5) 

And if he be desirous of the worlds of Scents 
and Garlands, — by his mere will, Scents and 
Garlands come to him ; and having obtained the 
world of Scents and Garlands, he feels happy and 
great. (&) 

And if he be desirous of the world of Food and 
Drink, — by his mere will. Food and Drink come to ^ 

him ; and having obtained the world of Food and 
Drink, he feels happy and great. (7) 

And if he be desirous of the world of Songs and 
Music— -by his mere will, Songs and Music come to 
him ; and having obtained the world of Songs and 
Music, he feels happy and great. (8> 

And if he be desirous of the world of Women, 

— ^by his mere will, Women come to him ; and 
having obtained the world of Women, he feels 
happy and great (9> 
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Cbm. — The next as before. ‘Mothers’ — the past 
female progenitors, the agents of pleasant experi- 
ences ; for such is the implication of the word ; 
inasmuch as the pure-natured yogi can never desire 
any relations which such Mothers as were the 
agents of painful experiences — such fire, as the 
mothers that may have given him birth as a pig. 

^ ^ IH ° II 

Whatever country he is attached to, and what-- 
ever he desires, — by his mere will, all this comes 
to him ; and having obtained this, he feels happy 
and great. (10)" 

Com * — To whatever place he is attached,* -and 
whatever besides those enumerated, he desires, — 
by his mere will, do all desirable places and things 
come to him ; and thereby having none of his 
wishes unfulfilled and having obtained all that he 
desires, he feels happy and great, —as explained 
above. 


Thus ends the Second Khanda of Adhydya VIIL- 


ADHYA'YA VIII. 


KHANDA III. 

^ ^ fT^: ^ ^?rF7 ^ B \ H 

These are the true desires, with a covering of 
-untruth; though these are true, they have a 
covering of untruth. For, whoever, departs from 
here, him one cannot see again in this world. (1) 
Com . — With a view to encourage the disciple 
towards acting up to the means of contemplating 
on the Selfi the Sruti says, with compassion : It is 
really a great trouble that the true desires though 
lying within one’s own Self, and being easily 
attainable, should be covered with untruth. Though 
they lie in one’s own self, yet they have a covering 
of untruth, — a longing for external objects of 
sense, such as the woman, food, drink and the like, 
and the independence of conduct based on this 
longing, all of which is called an ‘untruth’ because 
it is brought about by false knowledge ; and due to 
this is the non-attainmen^of the true desires ; and 
hence, it acts as if it were their ‘covering.’ It is 
explained how the non- attainment of these is due 
to the covering of untruth: Because whoever of 
one’s relations — a son, brother or friend— departs 
from this world, even though this son, brother, or 
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friend continues to exist in the A'kasa, yet he 
does not get him back, even if he long to see him, 

*4Tsf^I ^ 

f| Rf^: II H 11 

Those of his relatives, who are living and who 
are dead, and whatever else there is which, though 
desiring, one does not obtain, — all this one finds, 
when he goes there. There are all those true 
desires, covered by untruth. And just as people 
who do not know the place walk over the grounds 
and do not know the golden treasure that is hidden 
under-ground, — so do all these creatures, though 
daily going into this world of Brahman, find it not, 
— ^being carried away by untruth, (2) 

Com—Oi the knowing one, those, son &c, 
that are living, and those that are dead, and 
whatever else, food, clothing, &c, that he 
desires, but does not obtain, — all these he gets 
when he goes to the Brahman in the A'k&sa 
of the heart. Because it is in this heart A'Msa, 
that exist all the true desires, though covered 
by untruth. But how can this be? Just as 
those people, that do not know by the help of 
the science of treasures, where the golden treasure 
is hidden — do not discover the treasure hidden 
under the ground, even though they walk over the. 
place ; in the same manner, all these creatures, 
steeped in Ignorance, though daily, during deep 
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■sleep, going over the Brahvian-vroTli. in the A'kasa 
of the heart, do not obtain it — i.e., do not know 
that ‘ I have reached the Brahman-worlA — ’ being 
as they are, carried astray by the aforesaid Igno- 
rance of His own form &c. Hence, it is indeed very 
painful to find that one does not find the Brahman, 
■though it resides in his own heart. 

i' \ H 

This Self is in the heart. The etymological 
explanation is this : because It is in the heart 
(Hridi — ayam), therefore is it called the Heart 
(Hridayam). One who knows this daily goes to 
the world of Heaven. (3) 

Com. — The word ‘vai' points to the Self devoid 
of evil, the object of the present discourse. This 
Self in the Lotus of the Heart is called by the name 
of ‘ A'kdsa.’ And the etymology of the word 
‘Hridaya is'this, and none other. Because the 
Self resides in the heart, therefore it is called the 
'’Heart ' ; that is to say even from the etymology of 
the word 'Hridaya' it follows that the Self resides 
in one’s Heart. One who knows that the Self is in 
the heart, daily goes to the world of heaven — i.e., 
the Brahman in the Heart. ‘ But even one who 
does not know this does get at the Brahman in the 
Heart, during deep sleep ; as it has been declared 
that during deep sleep one is endowed with Pure 
Being.’ Yes, it is so; still there is a difference. 
Just as all living creatures — knowing or ignorant 
—are real Brahman, yet it is the knowing one, 
alone, who is cognisant of the fact ‘ that thou art,’ 
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and SO knows himself to be Pure Being, becomes 
Pure Being itself; thus, in the same manner, 
though both the Knowing and the Ignorant reach 
Pure Being during deep sleep, yet it is one who 
knows this that is said to reach the world of 
Heaven ; because even when the body falls off, 
the result of knowledge is sure to follow. Such 
is the difference between the cases of the Knowing 
and the Ignorant. During deep sleep the Knowing 
one being united with his own Self of Pure Being, 
heoomes happy ; that is, renounces evil due to the 
connection of the senses with their objects, during 
the states of waking and of dream. 

Wlfcf dHT f ^ ^ sf[0TT m I! a il 

Now this serene and happy being, after having 
risen from this body, and having got at the highest 
light, reaches his own true form ; that is the Self ; 
thus said he. This is the Immortal and the Fearless, 
this is Brahman ; and the name of this Brahman is 
the ‘ True {Satya). (4j 

Com. Though the phrase ‘ serene and happy 
refers equally to all living creatures, yet, from the 
sentence ‘ one who knows this reaches the world of 
heaven it follows that it is the knowing one that 
forms the object of discourse here ; and hence it is 
this that is to be taken as referred to by the phrase 
Serene and happy ‘being’. ‘ Such a one after having 
pven up this body, and rising above it, Le., renounc- 
ing all notion of Self with regard to the body; — and 
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not that he rises from the body, as one does from a. 
seat; since it is distinctly defined ‘ in his own true 
form and one’s true nature is not accessible from 
elsewhere, after having gone away from the body ; 
for even if some such were to be reached, it would 
not be one’s ‘true form Having got at the highest 
light of the Supreme Self — i.e., having got at peace 
within the Self, reaches his own true form, of the 
Self; prior to such reaching of the true, form, being led. 
by Ignorance to think the body to be his high form j 
and it is with reference to this mistake it is said his- 
auon true form’; since un embodiedness is the form of 
the Self, which is got at, as the highest light by the 
serene and happy being ; this is the Self. ‘ Thus he 
said’ i-e., one who is deputed to instruct his pupils,^ 
should say this. And further, this is the ‘ immortal 
undecaying— the Highest— also called the ‘ fearless’, 
because the Highest one having no second has 
. no second ; hence this is Brahman, And of this 
Brahman, the name is the ‘True’ — 'Satya,' as it has- 
already been described that ‘That is the true,, 
the Self.’ But why is this name of Brahman given ? 
For the purpose of eulogising the injunction of Its 
meditation. 

I i ^ 1 1 

These are the three letters — 8a, ti and yam,. 
The 8a is the immortal, U is the mortal, and by the 
yam one binds both. Because by it one binds both, 
therefore it is j/am.’One who knows this daily goes 
to heaven. 
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Cb7n.~‘T3ios6 are th.e three letters making up 
ihe n&me of Brahman— sa, ia and 2/cim, the » and t 
<in ti and aai) being added only for the sake of pro- 
nunciation ; Mie si^gnilioation being accomplished 
by the short letters themselves. Of these, the letter 
sa signifies the Immortal, true Brahman ; hence it is 
the Iinmortal that is spoken of as ‘ sa-' the letter ‘tV 
‘to’— signifies the mortal— and by the 'yarn,' 
one binds both the immortal and the mortal, as 
denoted by the former two letters;— ‘kinds’ means 
controls, subjugates, by the Self. Because by this 
one binds both, therefore it is 'yam'-, since it is both 
these, as duly controlled, that are signified by 
yam . Even the very letters constituting the name 
of Brahman, have the great fortune of being 
endowed with the qualitites of Immortality &c. — 
how much more then, of one who bears that name- 
thus IS Brahman eulogised, as the object of medil 
tation, by the etymological explanation of the 
name.— ‘One who knows this—’ Brahman as bear- 
ing the name ‘True’— ‘goes to heaven, every day’ 
— as explained above. 


Thus ends the Third Khanda of Adhy&ya VIIL 


ADHYA'YA Vm. 

KHANDA IV. 


q gricin '9' 

^ ^ ^ ^ 1 ^- 
# qrcHWfsdt f^F%sqf^qMI ^ sTSOT: H I H 

This Self is the bund, the embankment, for the 
non-destruction of these worlds. This bank is not 
reached by Day and hTight, nor by old age, death 
or sorrow, nor by good and evil deed ; all evils turn 
away from it. For, this world of Brahman is free 
from all evil. ' (1) 

Com.— -'This Self &c„' of the serene and happy 
being described above, it is meant to describe the 
form and qualities, thereby eulogising it, for the 
purpose of connecting it with the means of accom- 
plishing Brahmic glory. This Self, described above, 
is ‘the.bund, the embankment, —as, it is by this that 
all this world is kept within proper limits, in keep- 
ing with the Creator, by means of certain restric- 
tions with regard to the actions, means and conse- 
quences, as pertaining to the different castes and 
conditions of men. If the universe were not kept 
within limits by the Lord, it would be destroyed 
hence It is the ‘bund, the embankment,’— for the 
non-disruption, non-destruction, of these worlds, 
the substrata of the Agent, Actions and Results. ,■ 
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What are the properties of this ‘bund’ ? Even Da^ 
and Night, which limit all that is born, do not pass 
over this bund ; that is to say, all other worldly 
things, are limited by Time, in the shape of Day 
and Night ; but this bund is not limited by Time ; 
because it is down below that the year rolls round 
in days’, as declared in another 8ruU. For the same 
reason, it is not reached by the old age, nor by 
Death nor sorrow, good deeds nor evil. ‘ Tarati', 
signifies reaching, and not crossing ; because the 
Self is the cause ; and the cause can never be 
crossed by the effect ; Day and Night are effects 
of Pure Being. One thing is crossed or got 
at, by something other than itself ; it can never 
cross itself ; the clay is neither reached nor crossed 
by the jar. Though even before all evil has been 
denied with regard to the Self in the passage ‘this 
is the Self, free from evil &o. ’ yet, in the present 
instance, also, a pratioular phase of it, the access- 
ibility by evil, is what is denied ; and the absence 
of the old age spoken of is in its general phase. 
Day and Night have been mentioned ; all else that 
is not mentioned, and all evils, turn away from 
this Self, without reaching It at all. Because this- 
world of Brahman is said to be free from evil. 

II \ If 

Therefore, having reached this bund, one who- 
is blind ceases to be blind ; he who is hurt ceases to 
be hurt ; he who is afflicted ceases to be afflicted.. 
Therefore, when this bund has been crossed eveir. 
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is independence in all the worlds. Therefore, conti- 
nence is the Supreme means, for the knowers of 
Brahman* 


Thus ends the Fourth Khanda of Adhydya VIII 


ADHYA'YA VIII 


KHANDA V. 


sp-T fRf 

cT c1p?#iT ^%|TSS- 

cfTFFfg^f^^ S \ 

Now that which they call ‘yajna’ (Sacrifice) is 
only continence ; as it is only by means of conti- 
nence that the knower reaches That. And that 
which they call 'Ishta' is only continence ; because- 
it is by continence that having worshipped, one- 
reaches the Self. (1) 

Com* The Self that has been eulogised as 
being the bund &c : — in order to reach that, the 
Text lays down continence, as another means foF 
the accomplishment of knowledge. And the Text: 
eulogises it as being the ‘sacrifice &c.,’ with a view 
to declare the propriety of taking to it. NTow that: 
which people call ^yajnd* — the particular means- 
for the accomplishment of the supreme end of man,, 
which is called ^Tajna,^ Sacrifice, by the learned, — 
that only is continence. Inasmuch as the result , 
obtained by means of sacrifices is also obtained^ 
by means of continence, continence should 
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be understood as being the ^ame as sacrifice* 
It is now explained how continence is sacrifice. 
Because, it is by continence that one who knows 
Teaches that world of Brahman, — which is also the 
result following indirectly from the sacrifice ; 
-therefore, the sacrifice is continence. Sacrifice 
{yajna) is continence [Brahmacharya)^ also because 
of the letter "jna" occurring in ^jnata' and 'janya\ 
That which people call ‘ Ishta' is also continence* 
Bow ? Because it is by means of continence, that, 
one having worshipped the Lord, — or having wished 
Jor the Self — reaches the Self. And because of this 
wish^ the ‘ Ishta" is also continence* 

What people call ‘ Satrdyana' that is conti- 
nence ; because, it is by means of continence that 
one obtains the safety of his Self from the Sat* 
What people call 'mauna' is really continence ; 
because it is by means of continence that, having 
found the Self, one meditates. (2) 

Com . — * What people call &c., ? :because by 

means of continence one obtains the safety of his 
Self from the Supreme Self. Therefore the word 
* Satrdyana' is continence. 'What people call 
manna is continence’— because it is only 
when eciuipped with continence that one knows the 
Self, with the help of the Scripture and the Teacher 
and then meditates upon It. Therefore the word, 
mauna ’ also is continence. 
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% t 0^5910^^ ^ 

T[^.5Ewo’gc«T: #freraR?^q7#Rn stg- 

^ 11 

What people call ‘ Andsakdyajia ’ is indeed 
continence. For, that Self does not perish, which 
one finds by means of continence. And what 
people call ‘ Aranydyana ’ is only (X)ntinence ; for, 
Ara and Nya are the two oceans in the world of 
Bhahman, in the region of Heaven, which is the 
third from this ; and there is the Airam madiya lake 
and the A&vattha tree named ‘ Somasava/na ’ and 
there is also the Apardjita oi%j of Brahman^ as also 
the golden hall built by the Lord.' (3) 

Cbm— What is called ^ Andsakdy ana ^ is only 
continence. The Self that one finds by means of 
continence — i.e., the Self of one who Ts equipped 
with continence — never perishes ; therefore the 
Andsakdyana is continence. What people called 
‘ Aranydyana ’ is only continence. Because, one 
who is endowed with continence proceeds to the 
world of Brahman, where there are the two 
oceans, Ara and Nya, therefore continence is 
* Aranydyana ' — Just as it is yojna, because of the 
similarity of sound in ‘ yc^na ’ and ^jndta ’ ; and it 
is Jshta, because of desiring ; it is Satrdyana, 
because of saving from the sat; it is Manna, because 
of meditation ; and it is Andsakdyana, because of 
non-decay ; in the same manner because of proceed* 
ing to Ara and Nya it is ‘ Aranydyana Thus then 
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continence, being eulogised as bringing about the 
highest ends of man, is the supreme cause of 
Knowledge, and as such it ought to be carefully 
kept by the knower of Brahman. There, in the 
world of Brahman, there are two oceans -or ocean- 
like lakes,— known as ‘ Ara’ and ‘ Nya’, in 
Heaven, which is the third region from this, this 
Barth and the Sky being the first and second. 
There is also the lake ‘ Airam madiya ‘ Aira ' 
is gruel, ' ira' being grain and that which is 
full of this gruel, and serves to intoxicate or 
exhilarate those that partake of it is called the 
‘ Airam madiya \ There too, is the Aswattha tree, 
by name 'Somasavana' — that which showers down 
Soma or Nectar- In tha,t same world of Brahman 
is the oity of Brahman, Hiranyagarbha, the 
' Apar&jita'— vAxioh. is not won by any one besides 
those that are equipped with continence, as also 
the golden hall particularly built by the Lord, 
Brahman. 




¥1^^ II 5} II 


Those who find the two oceans, Ara and Nya, 
in the world of Brahman, by means of continence, 
—to them belongs the world of Brahman-, for 
them, there is independence in all the worlds. (4) 
Com. Those who find the two oceans, named 
‘Ara and Nya’ in the world of Brahman, by means 
, of continence,— to them belongs the above- 
' described world of Brahman. And for these 
Knowers of Brahman, who are equipped with 
; , continence, there is independence in all the 
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worlds ; and never for those who are devoid of 
continence, and have their hearts attached to 
external objects. “ As some big person is 
eulogised, as ‘ thou art Indra^ Yama^ Varuna^ &c.’;. 
such eulogy by means of the words 'Ishia' is not 
possible merely for abstinence from such objects of 
sense, as the women and the like; what is the fact 
is that Knowledge being the direct means to Liber-' 
ation, it is this that is eulogised.” Such is the- 
view of some people. But this is not true ; be-- 
cause, no Knowledge of the Seif is possible for those^ 
who have their minds taken up by longings for the 
external objects, like the woman &c,, because of 
hundreds of such Sruti and Smriti passages, as- 
'The Self -born one threw out the outer A'kCisas^ 
hence one sees only outside, and not the inner 
Self.’ It is absolutely necessary to accomplish the 
cessation of all longing for the woman and other 
objects of sense, which aids the accomplishment 
of Knowledge ; and hence, it is only proper 
that such cessation should be eulogised. ‘Since 
continence has been eulogised as the sacrifice &c., 
therefore it follows that the sacrifice &o,, are 
the means for the accomplishment of the ends of 
mam’ True ; such a conclusion does follow ; but 
continence has been eulogised here as the sacrifice 
not with a view to the fact of the sacrifice, &c.,- 
leading to the ivorld of Brahman^ but simply with 
view to the well-known fact of these being the 
means for the fulfilment of certain ends of man 
just as the king is eulogised as Ind.ra, which does 
not mean that the action of the king is the same, 
and happens in the same place, as those of Indra^ 
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' These oceans of the world of Brahman, and the 
experiences of the Father, &c., as brought about by 
mere will, &c,,— are these of the Earth and Water, 
as found here ? Are the oceans, tree, city and 
golden Hall like those of the Earth ? Or, are these 
only ideal ? If these were of the Earth and Water, 
being gross in form, then they could not be 
contained within the A'kAsa of the heart; 
and it would contradict such statements in the 
Pur ana, as that, ’ in the world of Brahman, the 
body &o., are only mental, ’ as also the Srutis, 
‘ free from sorrow, free from cold &o., &c.’ If it 
be urged that if these were taken as only mental, 
then that would go against such Puranic statements 
as that ‘ Oceans ’ Eivers, Lakes, Tanks, Wells, 
Sacrifices, the Vedas, the Mantra &c., all these take 
form, and approach Brahman ; — (we reply) there is 
no such contradiction ; if these really took their 
known material forms, they could not possibly go 
there ; therefore, it must be assumed that the ocean 
&c., proceeding to the world of Brahman, have 
some shape, other than the well-known material 
forms- And when the necessity of assumption is 
e(xual, it is much better to assume that the forms of 
the man, woman &c., are mental ones, because all 
the relations mentioned above are possible only with 
■regard to the mental body. For in dreams too, it is 
only the mental images of men, women &o., that 
..are seen. But these would be false ; and then these 
would be a contradiction of such Srutis, as ‘these 
are the true desires &c.” Not so ; because of the 
possibility of the truth of the mental idea ; since 
it is only the mental images of men, women 
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&0., that are seen in a dream. ‘But the scenes 
of a dream are only the residues of the tenden- 
cies left by the waking state ; and there are 
not real images of men and women, in the 
dream.* In saying this, you say but little ; 
even the cognitions of the waking state are only 
accomplished by means of mental impressions; 
since all objects of the waking state are made up 
of the Fire, Water and Food that are brought about 
by the thinking of Pure Being ; and it has already 
been declared that worlds proceed from the Will, 
in the passage ‘The Heaven and Earth willed &c.’; 
and in all the Srutis, of the Counter-Self, the origin 
is in the Will, as also Its dissolution, and continu- 
ance — just like the spokes in the axle. Therefore, 
between the external and mental objects, there is 
a mutual r elation of cause and effect, like that of 
the seed and the sprout ; though, as a matter of 
fact the external objects are mental, and thie 
mental objects are external; yet no falsity ever 
^attaches to them in the Self. ‘But objects perceived 
in the dream become false for the awakened man,* 
T^ue, it is so ; but the falsity is not by itself, but 
only in comparison with waking cognition ; and 
conversely too, the waking cognition is false in 
comparison with dream-cognitiom As a matter of 
fact, all specific forms have their origin in 
mistaken cognitions — ‘all modification being a 
mere n ame based upon words, the only truth being 
the three colours.’ But these too are false only in 
their character of specific forms ; in their character 
of Pure Being, these too are true. Prior to the 
recognition of the True Self, everything is true by 
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itself,— like things seen in dreams ; and thus there* 
is no contradiction. Therefore the ‘Ara,’ ‘Nya" &c.r 
of the world of Brahman, and also the desires with 
regard to the Father &o., proceeding from the Will,, 
are all to be taken as only mental (ideal). Being- 
free from all impurities attaching to the experience- 
of external objects, all these desires, proceeding 
from true Will, come to an end in absolute pleasure,, 
and become true for the Lords (Gods). When there 
is recognition of the true Self of Being, all these- 
revert to the pristine form of the True Self, like- 
the notions of snake &c., in the rope; and as such,, 
in the character of the Self, they are all equally 
true. 


Thus ends the Fifth Khcunda of Adhy&ya VIII. 


ADHYA'YA VIII. 

KHANDA VI. 

m 

^ tftci h ^ n 

Now the arteries that belong to the Heart 
consist of the brown substance, of the white, of the 
blue, of the yellow, and of the red ; as is the sun 
brown, white, blue, yellow and red. (ly 

_ Com.— One who, equipped with continence and 
free from all unreal longing for external objects,^ 
meditates on the Brahman in the Lotus of the 
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Heart, as described above, — for him there is a 
going upwards by the artery in the head, with a 
view to explain which, the present ‘Artery-Section’ 
is now begun. Those arteries, to be hereafter 
■explained, that belong to the Heart, in the form of 
.a Lotus, which is a place for the meditation of 
Brahman , — the arteries, which, proceeding from the 
Heart, spread all over the body, just like the rays 
which proceeding from the sun, are filled with the 
essence of a substance of brown colour, appear to 
he themselves of a brown colour. In the same 
manner they are filled with substances, white, blue, 
yellow, and red. By the ray of the sun, called 
‘ Bile’, which is manufactured in the body by a 
process of cooking, and by a little admixture of 
Phlegm the feolar Ray called ‘Bile’ becomes brown ; 
the same becomes blue, through an excess of Wind, 
white through an excess of Phlegm, yellow when 
the quantity of Phlegm is equal, red when there is 
an excess of Blood. Or an explanation of the 
different colours may be looked for in works on 
medicine. But ’how do these colours come about ? 
The Text explains that it is by contact with the 
Sun that the different colours of the solar rays, as 
encased within the arteries, are brought about. 
How? As this sun is brown in colour, as also white, 
blue, yellow and red. 

ci?piT iifm sfirafT 3:^ 

^ ^ ^ =^15^- 

|| ^ H 
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Just as a long road goes to both villages, this- 
as well as that, — so do the rays of the sun go to- 
both worlds? this as well as the other. They proceed 
from the sun, and enter into these arteries ; they 
proceed from those arteries, and enter into the 
sun. ^ (3) 

Com. It is explained by means of an example^ 
how the arteries become related with the body 
Just as in the world, a long wide-spreading road 
goes to both villages? *this’ — the village near at 
hand— as well as ‘that —the village at a distance. 
Just as this road enters into both villages, so do the 
rays of the sun enter into both worlds — ‘that,’ the 
solar orb, as well as 'this,* ue., the man, — entering* 
into both these ; Just as the great road does. How 
does this come about? They proceed from the solar 
orb, and enter into these arteries in the body, ex- 
plained above as being brown &c.; and again they 
proceed from these arteries in a series and enter 
into the sun. The word ^RasmV (Ray) is Masculine 
and Feminine ; hence they are mentioned as ‘they’ 
though at first mentioned as Feminine 

^ ^ 'TTCtiT rl3WT I? W 

II ^ II 

And when a man is sound asleep, at perfect 
rest, so that he knows no dreams, then he has 
entered into these arteries. Him no evil touches ; 
for, he is endowed with light. (3) 

Cbm. Such being the case, at a time when the 
Jtva is asleep ; sleep being of two kinds, the epithet 
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'sound’ is added ; which signifies that he lies, the 
functioning of all his organs haying ceased ; and 
thence from the absence of the impurities due to 
contact with the external objects, 'he is at perfect 
rest and hence, does not know any dreams — 
has no dream-cognition of external objects. At the 
time when he is so fast asleep, he has entered into 
these arteries full of solar light ; that is to say, 
has entered into the A'kdsa of the heart, by way 
of these arteries. Because apart from reaching at 
Pure Being, there is no cessation of dream-cogni- 
tion ; therefore, from this fact, it follows that the 
Locative in 'Nddishu^ is changed into the Instru- 
mental. Him, as having reached Pure Being, no 
evil, in the shape of virtue and vice, touches; 
because, at that time, the Self rests within its own 
nature. It is only one who is in contact with the 
body and the sense-organs, that is affected by 
pleasure and pain, brought about by evil ; while no 
evil is ever able to touch him, who has reached 
Pure Being, and is resting within his own nature; 
because, such a person is not amenable to evil ; as 
it is one thing which is amenable to another ; while 
there is no 'another’ for one who has reached 
Pure Being. The fall of the Self from its own 
nature constitutes its coming to the waking 
state, which consists of an awakening of the 
seed of Ignorance, Desire and Action, with 
regard to external objects, brought about by 
its not being burnt by the fire of Brahman^ 
knowledge as we have explained in the 6th 
Adhydya^ which is to be recalled here. When he 
is sound asleep, he is filled through and through 
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With the solar light, which has entered into the 
arteries ; hence, at that time, his organs cease to 
function by way of the eye &c., towards the enjoy- 
ment of external objects. Therefore, on account of 
the cessation of his organs, he rests in his own 
Self, and sees no dreams, as described above. 

STTf^- 

^ w 3n?rT% gr 

<Trq:siFfT^ II « II 

And when he is weakened, then those sitting 
around him say : ‘ Do you know me ? Do you know 
me ?’ As long as he has not departed from this 
body, he knows them. 

Com. Such being the case, when a man is 
weakened by illness or by old age— j.e., when a 
certain person, Devcdatta, is at the point of death 
those relatives who surround him ask— ‘ Do you 
know me, your son or your father &c., ’ And as 
long as the dying man has not departed from this 
body, he recognises his son &c. 

^ m ^ sTtRH II ^ il 

When he thus departs from this body, then by 
these very rays, he proceeds upwards ; or goes up 
meditating on ‘ Om’. And while his mind is failing 
he goes to the sun ; for, that is the door of the’ 
world ; the knowing ones pass through, while the 
Ignorant ones are shut out. 
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Ootfi- ^Vhen he thus an adverb — departs froni\ 
this world, then} by these very rays described, 
above, he proceeds upwards— just as the ignorant, 
person does towards the worlds earned by his. 
deeds. The knowing person, equipped with the' 
aforesaid means, while meditating upon the Self 
by means of ‘ Om ’, goes up, as before, — the know- 
ing one going up, while the other goes downward.. 
And the knowing person, when going to depart], 
while his mind is failing— t.e., during the time 
that his mind would fall away— goes to the sun ; 
that is to say, he goes away quickly. Wherefore 
does he go to the sun ? Because that is the well- 
known door of the world of Brahman — and it is by 
the door of the sun that the knowing one proceeds 
to the world of Brahman. Hence, for the knowing 
one, there is a passing over, by this door - whila 
for the ignorant ones there is a shutting oufc 
from the door of the sun. That is to say, ignorant 
persons are shut up within the body by the solar 
light, and do not proceed upwards by the artery in 
^e head ; because of the verse ‘Vishvananyd &o, 

II ^ 11 

Hence is this Verse: ‘There are a hundred and 
one ax-tenes of the heart; one of them penetrates 

the head; moving by way of that, one reaches the 

Immortal, the others serving for departing in 
various directions.’ ^ 

17 (61 
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Cbm.— To the same effect, there is a verse: ‘A 
hundred and one important arteries there are, in 
connection with the heart— the lump of flesh 
known as such; these are the more important of 
the arteries, whose number is endless. Of these, 
one entexs the head ; and by way of this, one pro- 
ceeds upwards to Immortality ; the other arteries, 
spreading, upwards and on all sides, serve for 
departing in various directions,— these leading to 
metempsychosis, and not to Immortality.’ The 
repetition is meant to point out the end of the 
section. 

Thus ends the Sixth Khanda of Adhydya VIII. 


ADHYA'YA VIII. 


KHANDA VII. 


!1 ^ 11 

‘The Self which is free from evil, undecaying, 
undying, free from sorrow, free from hunger and 
without thirst, with true desires, true volition, — 
that is, what is to be sought after, which one must 
wish to understand ; one who has sought after this 
Self, and understands It, obtains all worlds and all 
desires’ so said Praj&pati. (1) 
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Cotn.— It has been declared above that ‘this 
Serene and Happy Being, having risen above this 
body, reaching the highest light, gets at its ovsm 
true nature,-that is the Self ; so said he ; this is the 
Immortal, the Fearless Brahman’-, now, what is this 
Serene Being, and how is it to be comprehended - 
the Serene Being that rising from this body 
gets at the highest light, and reaches its own 
true nature ? And of what sort is the Self which 
He reaches as His own nature ? The Serene Being 
has other forms connected with the body— how 
does His own true form come to be something 
different from these ? These points have to be 
«xplained; hence, the following section is taken 
up. The introduction of the story is meant to show 
the method in which the instruction of the science 
is to be given, and also to eulogise the science ; just 
as with a view to praise the water, they say ‘ this 
water is drunk by the king.* ‘ The Self which is 
free from evil &o. &c.,’-for the meditation whereof 
the Lotus of the Heart has been described, wherein 
are contained all true desires, covered by untruth 
the ^ meditation whereof is acompanied by 
continence as the chief means, and for a full 
comprehension of the result of whose meditation 
the text has described the proceeding up, by way 
of the artery in the head,-this is the Self that is to 
be sought after,_to be known by the instructions of 
Teachers, and it is this which one ought to try to 
understand particul^ly well,-i.e., this should be 
fully realised in, and identified with one’s own 
consciousness. It is explained what follows from 
this seeking and wishing to understand : He obtains 
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all words and all desires, — one who seeks after the 
aforesaid Self in the said manner, and realises It 
in his own consciousness, to such a one belongs 
the result of obtaining all words and becoming 
everything ; so said Frajdpati : ' should be sought 
after and should be understood’ is a * Restrictive^ 
Injunction and not an ‘ Originative’ Injunction, — 
the meaning being ‘ it is to be sought after and 
understood in this manner’ ; because, the seeking 
and the understanding have a visible purpose ; this 
visibility of purpose will be shown repeatedly, latdr 
on : I do not see herein an object of enjoyment” 
&c,, when the Self, which is mistaken to be another 
form, through the qualities of the body &c., comes 
to be understood in its own true form, — there 
follows a distinct visible result, in the shape of the 
suppression of mistaken notions ; and as such, the 
Injunction is restrictive^ and not originative, like 
those of the Agnihotra &o. 

II ^ II 

Both the Divas and the Asuras heard this ; 
they said : ‘ Well, we shall search for that Self, by 
searching which all worlds and all desires are 
obtained,’ Indra from among the D§vas, and 
Virochana, from among the Asuras, went; and both, 
without communicating with each other, approach- 
ed Frajdpati, with fuel in their hands, (2) 

Conu — The purpose of the story has already 
been explained. Both the Divas and Asuras heard 
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what Prajdpati had said, — all that reaching their 
ears by tradition. And having understood what 
Prajdpati had said, they said to one another, the 
Ddvas saying to the Ddvas^ and the Asuras to the 
Amras ; ‘if you all agree, we shall search for the 
Self described by Prajdpati, by searching which, 
one obtains all worlds and all desires/ Having 
said this, Indra, the king himself, from among the 
Divas, leaving all the paraphernalia of the kingly 
state with the other gods, by himself alone, went to 
Prajdpati ^ — as did also Virochana, from among the 
Asuras. It is now shown how Teachers are to be 
approached by disciples, with humility, knowledge 
being even more important than the kingdom of all 
the worlds. Even such two persons, as the very 
kings of the Devas and Asuras, accustomed to the 
highest comforts, went over to their Teacher, 
Prajdpati. These two, without communicating 
with one another, thus showing their jealousy for 
each other, holding fuel in their hands, approached 
Prajdpati. 

I ct cj'RgMct 11 \ 11 

They dwelt there, as religious students, for 
thirty -two years. Then Prajdpati said to them : 
‘ With what end in view, have you dwelt here V 
They said: ‘A saying of yours they repeat— m., 
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the Self which is free from evil, undecaying and 
undying, free from sorrow, free from hunger, and 
without thirst, with true desires and true volitions, 
that Self is to be sought after, to be understood,— 
and one who having searched this Seif knows It, 
obtains all worlds and all desires; and it is with the 
purpose of knowing this that we have dwelt 
here ?’ (3) 

Com . — Having gone there, they dwelt there for 
thirty-two years, as religious students, duly attend- 
ing upon their Teacher. Knowing their motives, 
Prajdpati said to them : ‘with what purpose have 
you both dwelt here ?’ Thus asked, they replied : 
“The learned people repeat a saying of yours,— 
that ‘This Self which is free &c., &c, — ; and it is 
with a view to learn this Self, that we have dwelt 
here.” Though before coming to Prajdpati, they 
were inspired with jealousy against each other, yet, 
on account of the extreme gravity of their common 
purpose of learning the science, both of them 
renounced all impurities of attachment, aversion, 
delusion and jealousy, and as such came to Praja- 
paii, as religious students. This serves to show the 
extreme importance of the philosophy of the Self. 

^ f WRfWW ^ sfTc^- 

^ ^ tl « 11 

; .. . ‘Prajdpati said to them : ‘The Person that is 
seen in the eye, that is the Self that I spoke of ; 
this is the Immortal, the Fearless, Brahman: ‘Sir, 
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He that is perceived in the water, and He that is 
perceived in the mirror, — which of these is That ? 
He said It is He that is perceived within all 
these.’ (4) 

Com, — Pi^ajdpati said to these two devotees, 
free from sins and capable: ‘The person’ — the 
Seer — ‘that is seen in the eye’ — , on closing the 
eyes, by Yogis whose impurities have been 
destroyed — ‘is the Self I spoke of,’ — as endowed 
with, freedom from evil &c., from a knowledge of 
which follows the attainment of all worlds, and 
desires ; this is the Immortal, called the ‘Highest/ 
hence the Fearless, hence Brahman — the most 
ancient. Thus having heard the assertion of 
Projdpati about ‘the person that is seen in the eye,’ 
Indra and Virochana understood the person to be 
of the form of a shadow ; and having understood it 
thus, to make sure of it, they asked Prajdpafi i 
‘Well sir, the person that is perceived in the water,, 
and the reflection of one’s Self that is perceived in 
the mirror, and other objects, like the polished 
sword &G, — which of these is the one spoken of, by' 
you ; or is it the same in all these ?’ Thus asked,, 
Prajdpati said: 'It is the same person, seen in the 
eye, which is perceived within all these,’ How is- 
it right for Prajdpati to permit such false concept- 
tions in the minds of his disciples, — he being a- 
faultless teacher ? True ; but Prajdpati did not 
permit the misconception. How? Well it is a 
well-known fact that both Indra and Virochana' 
assume themselves to be eminently learned, great 
and intelligent hence, if they were distinctly told, 
by Prajdpati — “you are fools, understanding things- 
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wrongly ’ jthey would be pained at heart ; and on 
account of this falling off of their minds, they 
would lose all energy, and could not question and 
understand things any further ; hence, Prajdpati 
thinks of protecting his disciples from this predi- 
cament, the idea in His mind being,* they may 
think now as they choose, I will remove this 
misconception by the illustration of the cup 
■of water: But, in any case, it was not right for 
him to tell a lie, that ‘ It is he &o.’ It was not a 
lie that was told. How ? The person in the eye 
■spoken of by Himself is more proximate to the 
mind, than the shadowy persons thought of by the 
•disciples as says the Sruti . ‘ The inner most of 
all ; ’ and it was^this'with regard to which he said : 
it is this &c., ’ Hence, no lie was told by Prajd- 
pati; in fact for the removal of their misconception, 
he adds the following. ’ 


Thus ends the Seventh KJianda oi Adhydya VIII, 


ADHYATA VIII. 


KHANDA VIIL 


3ITcr[Fn#^ ^ 

^ ^ ^ f SfSfRfro^ i% 

ffcT ^ wm q^qR sTfoit- 

qWT 3TT q%R: SifciWTM ll \ |1 


‘ Look at yourselves in a cup of water ; and 
then what you do not understand of the Self, come 
and ask me They looked at themselves in the 
cup of water. Prajdpati asked them: ‘what do 
you see ? * They replied : ‘ Sir, we see ourselves 
as we are, even to the hairs and nails, a very 
picture’. (1) 

Com , — ‘ Cup of water * — i,e,, a cup full of 
water. ‘ Look upon yourselves there, and thus 
looking upon yourselves, what you don’t under- 
stand, come and ask me. ’ They looked at them- 
selves in the cup of water. Then Prajdpati said to 
them ‘ what do you see ? They had been told to 
ask him what they did not understand, on looking 
at themselves in the cup of water ; and yet before 
they asked him what they did not understand, 
Projdpati asked them what they saw in the cup of 
water, what is the meaning of this ? The meaning 
Isusimply this. They did not think that anything 
was unknown to them, as they were sure of the 
Self being only the shadow; as it will be said- 
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‘ they went away ’ with pacified minds and no' 
peace of mind is possible until the object sought 
after is fully understood ; hence, they did not tell 
him that they did not know it. And since disciples 
labouring under misconceptions are not to be dis- 
regarded, therefore, Frajdpati himself asks them— 
‘ what do you see?’ and for the removal of the 
misconception he will also add ‘ having adorned 
yourselves well &c. ’ They replied : ‘ we see our- 
selves, as we are, even to the hairs and nails, a 
very picture ’ — i.e., we see ourselves with the 
same body as we have ‘ and thus it is a very 
picture of ourselves that we see 

IR II 

Prajdpati said to them : ‘ Having adorned 
yourselves well, put on your best clothes, and 
having cleaned yourselves, look at yourselves in 
the cup of water’. They adorned themselves wells, 
put on taeir best clothes, cleaned themselves, and 
then looked into the cup of water . Prajdpati said 
to them : ‘ what do you see.’ (2) 

OoTTi, Again Pi ojapati said to them with a 
view to remove their misconception of the Self as 
being the shadow: ‘Having adorned yourselves 
well, and put on your best clothes, as in your 
house ,' Le., having dressed yourselves in the 
costliest apparel—, and ‘ cleaned yourselves ’—i.e. 
having shaved your hairs and pared your nails,— 
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look into the cup of water, again. And in this case 
he did not instruct them to tell him what they did 
not understand. ‘ But, how could their misconcep- 
tion of the Self as the shadow be removed by 
looking into the cup of water, after having 
adorned themselves &c., &c.’ The argument in 
FrajdpatVs mind is this : ‘ The ornaments and the 
dresses, that are yet to come, are reflected in the 
cup of water only when they are in contact with 
the body ; so it follows that it was the body that 
produced the shadow in the first case. And again 
the nails and the hairs, which the disciples look 
upon as permanent, produced the shadow only, so 
long as they had not been removed from the body ; 
and as soon as these were removed, the shadow of 
the hairs and nails is not seen. Therefore, it 
is established that, like the hairs and nails, the 
body too is liable to appearance and disappearance 
(or production and destruction) ; and hence also 
the shadow that is seen in the cup of water, as also 
the body which is the source of the reflection, are 
not the Self ; because, they are reflected in the cup 
of vrater, — like the ornaments and dresses &c« 
NTot only this, but also that whatever is held to be 
of the Self, — pleasure, pain, attachment, 
aversion, delusion &c. — , all this is only tempor- 
ary like the hairs and nails ; as, such cannot be 
the Self. Thus then, the example of ‘the ornaments 
&c having been brought forward by Prajdpatd. 
with a view to remove all misconceptions, with 
regard to the Seif, — even though they did look 
into the cup of water, after having done as they 
were told to do, their misconception was not 


268 


THE CHHA'NDOGYA UPANISHAD 


removed ; hence, it follows, that it was through 
some fault inherent’in themselves that Indra and 
Virochana had their discriminative knowledge 
interrupted. And seeing them still convinced of 
their former view, he asked them again : ‘ What 

do you see ?’ 

^ f 5TFcf|^ 

1! ^ II 

They replied : ‘ just as we are ourselves, well- 
adorned, well-dressed and cleaned, so, are these 
also well-adorned, well-dressed and cleaned.* He 
said : * That is the Self, the Immortal, the Fear- 
less, that is ^raArna??..* They both went away with 
■their hearts satisfied. (3) 

Com . — They understood as before : ' just as we 
ourselves are, well-adorned &o., so too are these 
shadows’ — such was the misconception under 
which they laboured. Because, their misconcep- 
tion with regard to the Self was not removed, even 
after the Self was defined as * That which is free 
from evil, &c.,’ and then too wishing to know 
further particulars with regard to It, the Self was 
directly shown them as being the ‘ person that is 
seen in the Eye,’ and lastly in order to remove all 
misconception with regard to it, the examples of 
the ' cup of water ’ and the ornaments, &c., were 
brought forward; therefore, from this, it follows 
that their capacity for realising discriminative 
knowledge was hindered by some innate fault of 
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their own. Having concluded this, Prajdpath 
thinking in his mind of the Self as he wished them 
to understand, said ‘ That is the Self, the Immortal, 
the Fearless, that is Brahman ’ — as before; which 
is not said with reference to the Self as understood 
by Indra and Virochana. Prajdpoti thought : 'These 
persons have their minds only purified by listening 
to the definition of the Self, to the declaration with 
regard to the person in the Eye, and to the argu- 
ment based upon the reflection in the cup of water; 
and the hindrance to their understanding will be 
gradually removed, as they ponder over my 
assertions ; when a due discrimination with regard 
to the Self will follow of itself having thought 
thus, and considering that the imposing on them 
of a further term of the life of religious student- 
ship, will give them much pain, he did not take 
any notice of them, even as they were going away.- 
And those too, Indra and Virochana, with satisfied 
hearts~-^,e., happy with the idea of their ends 
having been fulfilled, went away. ‘ Santa' does not 
mean peaceful^ because, if they had attained peace, 
their misconception would have disappeared. 

^ iq 1-^ 

ftfqwTR ^ 11 8 il 

And Prajapati, looking after them, said: ‘with- 
out having perceived and without having known 
the Self, they both go away ; and whoever of the 
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two, the Divas and the Asuras will hold to this 
doctrine will be destroyed.’ Now Virochana, with 
a satisfied heart, wenr to the Asuras, and preached 
this doctrine to them : ‘ The Self alone is to be 
worshipped; the Self alone is to be attended upon ; 
and it is only by worshipping the Self, and by 
attending upon the Self that one gains both 
worlds, this as well as the next’ (4) 

Com.— When the two kings, Indra and Viro- 
chana had gone away, Prajdpati thought that, 
being addicted to various enjoyments, they would 
forget his instructions, and hence with a view to 
remove the troubles to come, by means, as it were, 
of a direct assertion, he looked upon them as they 
were going away at a distance, and saids thinking 
that, like the definition of the Self as ‘ free from 
evil, &c.,’ this warning of his would also reach their 
ears : without having perceived and understood 
the Self, as defined above, and labouring under a 
misconception, both these, and Virochana are 
going away. Hence, whoever, among these Divas 
or Asuras, would hold to the doctrine as understood 
by these two kings, they would surely be destroyed, 
—i,e., be flung away from the path of progress. 
Of these two, as they were proceeding towards 
home, the king of the Asuras, Virochana, fully satis- 
fied at heart, went to the Asuras ; and having gone 
there, he preached the doctrine of the body being 
the Self. That is to say, he told them that the 
Father Prajdpati, had declared the body alone to be 
the Self. Therefore the Self— t.e., the body— alone 
is to be worshipped, the body alone to be attended 
upon ; and it is by worshipping and attending upon 
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•the body that one obtains both this world and the 
:next, — the * two worlds ’ including all worlds and 
all desires ; such is the sense of Viroclia7ia" s 
preaching. 

Hi ^ il II 

Therefore, even now, of one who does not give, 
who has no faith and who does not perform sacri- 
fices, they say ‘ Oh ! he is of the Asura ’ for such is 
the doctrine of the Asuras. They deck the body of 
the dead, with 'food,* dresses and ornaments ; and 
by this, they think they will gain the next worid{5) 

Com. — Therefore, even now, follow the same 
line of thought : as, in this world, of one who does 
not give charities, who has no faith in the per- 
forming of good actions, and who does not perform 
sacrifices, the learned people say ‘ He is of the 
Asuras,'' ue., he has the nature of an Asura, adding 
^ Oh ’ as evincing regret. For want of faith &c 
constitute the doctrine of the Asuras. And being 
impressed with this doctrine, they deck the body 
of the dead — Le„ the corpse — with ‘food’ — i.e., with 
perfumes, garlands and articles of food, — ‘ dresses’ 
— i.e., covering it with pieces of cloth &c., — and 
^ ornaments * — i.e., with flags &c ; and by this 
decking of the corpse they think they will gain the 
next world. 


Thus ends the Eighth Khandaot Adhyaya VIII, 


ADHYA’YA VIIL 


KHAN DA IX. 


^ yiSci<9<^^ 

qq% ^ ^jq: qftfc^ 
tfftiq=crf[s^% qr^Wi-^q qqqf% !i ^ |1 

But Indra, without having got to the Divas, 
saw this difficulty : as when the body is adorned. 
It is adorned ; when the body is well dressed. It is 
well dressed ; and when the body is clean, It is 
clean ; in the same manner, when the body is 
blind, It would be blind ; when the body is one— 
eyed. It would be one-eyed ; when the body is 
crippled. It would be crippled ; and when the body 
perishes. It would also perish.’ (1) 

Coot, But Indra, without having reached the 
Dluas, being endowed with the divine qualities of 
charity &c., cogitated over the instruction of the 
Teacher, and while going along, saw this difficulty, 
with regard to the theory of the Self he had arrived 
at. Indra came to understand a portion of the 
argument with regard to which Praj&pati had 
brought forth the example of the ‘cup of water’- 
because, he came to see a difficulty in the view of 
the Self being the shadow. How? Just as when this 
body IS adorned, this shadow-Self is also adorned • 
when the body is dressed, this is also dressed, when 
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‘I see no good in this’; then with fuel in his 
hand, he came back. Prajdpati said to him- ‘well 

Ffroc^UKa, saiisded 
you come 
as when the body is 
IS adorned ; when the body is dress- 

- is cleaned, 
so, ^also, ^when the body is blind, 

is one-eyed, It. 

one-eyed ; when the body is crippled, It 

would be crippled ; and when this body perishes, It 


in your heart,— for what purpose have 
back?’ He replied: ‘Sir, 
adorned, this i 

ed, It is dressed ; when the body 
It is cleaned; — s ' ^ 

It would be blind; when ithe body 
would be ' 


the body is cleaned, this is also clean— t.e., by the 

shaving of the hair &c., the reflection also appears • 
clean ; in the same manner, the nails and hairs &c 
also being only parts of the body, when the body 
becomes blind, by the removal of the eyes, the 
reflection is also blind, and when this is one-eyed, . 
that IS also one-eyed— by the removal of one eye! 

Or 8rdma’ may he explained as ‘one whose eyes 
or the nose, are always flowing’. When that is 
‘crippled’ -f.e., with hands and feet destroyed— 
then the shadow-Self also becomes crippled; and so 
also, when the body perishes, that is also destroyed.. 

^ H ITEfR q|q ^ ' 
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would also perish. Therefore, I see no good in 

^his.’ . 

—Tlierefore, I see no good in the pPiio- 

sophy of the Self as the shadow. Having ascer- 
tained this discrepancy in the said philosophy, 
Jndra, with fuel in hand, came to Praj&pati to hve 
as a religious student. Prajdpati said to him: 
‘well Indra, you went away, with Virochana, 
satisfied in your heart: for what purpose have you 
(Oome again?’ Though he knew the reason of 
Indra's return, yet he asked him, just to make 
•clear Indra's real motive; Just as let me know 
what you know already as said by Sanatkumdra 
■to Naradaf ‘Just as &c' — as before, ^to aU of 
which Prajdpati accords his assent. ‘Prajapati 

has described to both of them only the Person in 

* the Eye ; then, how is it that Indra understood the 
Self to be the shadow, while Virochana took it to 
be the body ?’ In reply to this, some people reason 
thus • For the matter of that, Indra remembered 
the declarations of Prajdpati with regard to ‘ the 
‘cup of water,’ and before he reached the Divas, he 
understood the Self to be of the form of the shadow, 
in accordance with the instructions of the Teacher, 
and then saw the difficulty in that theory ; while 
Virochana understood the body to be the Self, 
according to the first declaration of Prajdpati ; nor 
did he see any difficulty in this. In the same 
-manner, the fact of Indra and Virochana under- 
:standing the Self to be the shadow and the body 
respectively, must be explained as being due to 
: the difference in degree of the strength of the 

^ of the 
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•two persons — the obstacles in the case of 
Virochana being much stronger than those in 
the case of Indra ; whence Indra took Frajdpatfs 
assertion as to ‘ that which is seen in the water/ 
literally, having a firm faith in the Sruti ; while 
Virochna put an indirect interpretation of his own, 
and taking the shadow to be produced by the body, 
he understood the body to be the Self; the 
reasoning in Virochands mind being that when two 
pieces of cloth — one blue and the other not blue 
— are re-fleeted in the mirror, the one which is found 
to cast a blue shadow is considered more valuable, 
where the value is attached to the cloth casting the 
shadow, and not to the shadow ; so too, in the 
present case, it is the reflected body, and not the 
reflection, which is meant to be the Self. Even 
though the words heard were the same, yet the 
intepretation of the words was in accordance with 
the excellences or defects of the minds of the 
listeners; just as in the case of '‘Damyatd (control), 
^Dattd (give), and ' Dayadhvarri (have mercy) — as 
declared above to be signified by the single letter 
^ Da\ as heard by different persons. Auxilliary 
causes too appear in accordance with one’s own 
.mind. 

^ 

ogqraf ^ II ^ II 

‘ So it is, 0 Indra,’ said Prajdpati — ‘ I shall 
explain It to you, further ; dwell here for another 
thirty-two years.’ He dwelt there for another 
thirty- two years ; then Prajdpati said to him. (3) 
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Com . — So it is, Indra — i. e., you haye understood 
rightly in thinking, that the shadow is not the 
Self, Then, Prajdpati said: ‘That Self of 
which I haye spoken to you, I will explain to you 
still further, than what I explained before. As, 
eyen though I explained It to you once, in a 
manner in which it would haye been easily 
comprehensible to faultless people, yet you did not 
understand it; therefore it seems that your 
comprehending faculty is hindered by some 
weakness ; consequently in order to remoye 
that weakness, dwell here for another thirty-two 
years.’ Then after he had dwelt for thirty-two 
years, and had his weakness remoyed, Prajdpati 
said to him. 


Thus ends the Ninth lihanda ot Adhydya VIII, 


ADHYA'YA VIII 


KHANDA X. 


11 ^ (I 

‘He who moves about, attended upon, in 
dreams, that is the Self; and he said ‘this, the 
Immortal, the Fearless, this is Brahman* He went 
away, satisfied in his heart ; but before he reached 
the I)ei’as he saw 'this difficulty: ‘though this is 
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not bind when the body is blind; notone-eyed 
when the body is one-eyed; nor is it affected by the 
faults of the body.’ (1) 

Com . — The ‘Self free from eYii,’ which was des- 
cribed as the ‘person in the eye,’ is that which mo-ves 
about in dreams, attended upon by women &c», — 
Le., one who experiences the various kinds of 
pleasures in dreams. ‘ That is the Self-said he’ 
&c., &c,, as before. Being told this, indra went 
away satisfied in his heart; but before he reached 
the Gods, he saw a difficulty as before in this also. 
How? Though it is true that when the body is blinds 
the dream-Self is not blind; when the body is one- 
eyed, It is not one-eyed : nor is the dream-Self 
affected by the discrepancies of the body. 

JT f ^ ^ ^ 

m lu 11 


i I ^ 1 1 

^ ^ f^- 
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‘ Hor is it killed by the killing of the body ; nor 
one-eyed when the body is one-eyed, — yet they kill 
it, as it were, and chase it, as it were ; it comes to 
be conscious of pain, as it were, and sheds tears ; I 
do not see any good in this/ (3) 

* With fuel in his hand, he came back again ; 
and Pi'ajdpati said to him, 'Indra 1 you went away, 
satisfied your heart ; for what purpose do you 
come again ? ’ He said : ‘ Though this is not blind 
when the body is blind; nor one-eyed when the body 
is one-eyed ; nor is it affected by the discrepancies 
of the body ; (3) 

Nor is it killed when the body is killed; 

, nor » made one-eyed, when the body is one- 
eyed, -—yet they kill it, as it were ; chase it, as it 
were ; and it becomes conscious of pain, as it were;, 
and sheds tears ; I do not see any good in this/ 
Prajdpati said : ‘ So it is, Indra 1 I shall explain 
this to you, further ; dwell here for another thirty- 
two-years/ He dwelt there for another thirty-two 
years ; then he said to him. (4) 

Cbm. — It is not killed by the killing of the 
body, as the shadow-Seif is ;nor is the dream-Self 
one-eyed, when the body is one-eyed. That, which, 
in the beginning of the said Adhydya^ was simply 
declared, on authority not to become old by the old 
age of the body &c., is here introduced, with a -view 
to have the same declarations proved by reasoning. 
This dream-Self is not affected by the discrepancies 
of the body, as the shadow-Self is ; but ‘ they kill it 
. as it were/ ‘ Ewa ’ means ‘ iva\ the meaning being 
^some people kill it, as it were, not that they really 
/kill' it; especially 'as the following verbs are- 
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followed by ‘ iva,'" If it be urged that ‘ since it has 
been specified that zs not killed hij the killing of 
the body, the meaning should be that it is ready 
killed ; ’ — we deny this ; because, inasmuch as he 
has recourse to the authority of Prajdpati^ he could 
not possibly impute a falsehood to him. How could 
Indra, taking his stand upon Prajdpatds authority, 
falsify the declaration of Frojdpati that ‘ It is the 
Immortal &c.’ (by contradicting it and saying that 
it is really killed) ? “ But with regard to the shadow- 
Seif, though there was a similar declaration by 
Prajdpati of its immortality, yet Indra did say 
* this perishes when the body perishes ’ ; in the 
same manner, ‘ he could do the same thing in the 
present instance also.’ Hot so. ‘ Why ? ’ Because, 
in the former case, Indra thinks that by ‘the person 
in the eye, ’ Prajdpati does not mean the shadow- 
Seif, Because, when he had asked about ‘ the Self 
free from evil fee-, if he had thought that Prajdpati 
really meant, the shadow-Selfj how could he have 
gone, with fuel in hand, for further explanations, to 
Prajdpati^ taking his stand, as he does, on Prajd-^ 
pati's authority ? But he did go to him. Therefore, 
it follows that he did not think that Prajdpati 
really meant the shadow-Self. As has been 
explained, ‘ It is the seer that is seen in the eye 
&c.’ ’ So also, ‘ they chase it, as it were, ’ and ‘ It 
is conscious of pain ’ as brought about by the 
death of a, son &c., and ‘ It itself sheds tears ’* 

‘ As a matter of fact it is really conscious of pain;, 
why should it be qualified by adding as it taere f 
This qualification is not unnecessary ; because, if 
it were really conscious of pain, it could not 


i 
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possibly be spoken of as ‘ the fearless ’ ; and also 
because of another Sruti, where It is said ‘ it 
thinks, as it were ’• If it be urged that in that 
case, there is contradiction of a fact of ordinary 
sense-perception ; — we deny this ; because, like the 
perception of the body as the Self, that perception 
may be mistaken. Weil, let the question rest, — as 
to whether it is really conscious of pain, or only 
apparently so ; whatever that may be, — ‘ I do not 
see any good in this’ — that is to say, even from 
the knowledge of the dream-Self, I do not find any 
good results following. ' So it is ’—as you say ; 
because, what is meant is that the Self is immortal 
and fearless. And because even though I have 
explained it twice, Indraiom not comprehend the 
truth, therefore, as befere, there is some obstacle 
in the way of his comprehension ; having thought 
so, with a view to the removal of the obstacle, he 
directed him to stay there for another thirty-two 
years, as a religious student. And when he had 
lived there for that period and had his fault 
cleared away Pirajdpdth said to him. 


Thus ends the Tenth Khanda of Adhydya VIII 




ADHYA'YA VIII. 


KHANDA XI. 


^^c!c5; QH: W^- ^TSW'sT: ^51 ?f l%S1HIW ^- 
c^fll g- f SmFf 

?T ^ JTIf ?iq??]c??FT 

^5rFrTc^=qfi^E??4tfcr #r ^j5#r ft^TTi^srnft^ 

jnfiisr M5j-qi41Ri in II 

* T hat which is full asleep, at perfect rest, 
■seeing no dreams, — that is the Self ’—he said — 
■* that is the Iminortal, the Fearless, that is Brali- 
man \ He went away, satisfied in his heart but 
before he reached the Divas, he saw this difficulty* 

* In truth ; he does not rightly know himself, as 
this is 1 , nor does he know these beings ; therefore# 
he has reached utter annihilation; and I see no 
good in this.’ (1) 

Com . — As before, having said ‘ This indeed 
&Co’ the sentence ' that which is full asleep &c,/ 
has been explained. The person that is seen in the 
eye, he that moves about in dreams duly attended 
upon,— this, when he is full asleep, and at perfect 
rest, seeing no dreams, that is the Self, the Immor- 
tal, the Fearless, that is Brahman^ meant by 
Himself, But Indra saw a difficulty in this also* 
And it was this : In truth, the Self lying in deep' ' 
■.sleep, does not rightly know himself, as 
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nor does he know the beings, — as he does during 
dreams and during the waking state ; therefore, he 
has reached utter annihilation, — to be taken as 
before. That is to say, during deep sleep, the Self 
is utterly annihilated, as it were. 

g- g'ffffqrffoT: cf-f 


With fuel in his hand, he came back again* 
Projdpati said to him, 'Indra 1 you went away^ 
satisfied in your heart; for what purpose are you 
come again ? * He replied, ‘ Sir, he does not rightly 
know himself as this I arrii nor does he know the 
beings ; he has reached utter annihilation ; and I 
see no good in this’. (3) 

Com . — It is only when there is cognition that 
we infer the existence of the cogniser, and not 
when there is no cognition ; in the case of a man 
in deep sleep, we find no such cognition, therefore 
the cogniser must be taken as annihilated. But he 
does not accept the annihilation of the Seif, wishing 
to preserve the authority of the assertion ' this is 
the Immortal &c,, &c.’ 

. # qiT WCfftfe ^ I'TTOfoT 

^ 11 ^ 11 

' So it is indeed, O, Indra' said Prajdpati 'this 
I shall explain to, you,, further ; and nothing other 
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thaa that ; dwell here for another five years’. He 
dwelt there for another five years. Thus they came 
to a hundred and one years, and it is with regard 
to this that they say ‘ For a hundred and one years 
did Indr a dwell as a religious student, with Prajd- 
pati,' He said to him. (3) 

Co7n. — Having said as before, Projapati says : 

‘ what I have already explained to you by means of 
three synonyms, that Self — and nothing other than 
That ’—shall I explain to you again. The weakness 
left in your nature is but slight now ; so, in order 
to remove this, dwell here for another five years.* 
Being thus advised, he did so. And Prajdpati ex- 
plained to Indra, whose faults had been v/ashed off 
the true nature of the Self, free from all contact 
with the discrepancies of the three residences (the 
eye &c.,) and characterised by freedom from evil. 
&c. These years reached the number of a hundred 
and one ; and it is with regard to this, that in the 
ordinary world, learned men, say ' For a hundred 
and one years did Indra live as a religious student^ 
with Prajdpati and it is this number of years that 
has been shown by instalments of thirty-two &c., 
and hence the Sruti mentions this common saying, 
apart from the story itself. And by this, the Text 
eulogises the knowledge of Self, — ^by expressing it 
as even higher than the position of Indrat obtained 
as it was, by Indra^ only after he toiled and toiled 
for it, for a full hundred and one years, which 
shows that beyond this knowledge, there is no 
other end of Man. 




Thus ends the Eleventh Khanda of Adhydyd VIII. 








ADHYA'YA VIII. 



KHANDA XU 


^ 5f3?rf 


^Indra ! mortal is the body, held by Death. It 
is the abode of that Immortal incorporeal Self. The 
corporeal one is held by pleasure and pain. For the 
corporeal Being, there is no freedom from pleasure 
and pain. But the Being without the body is not 
touched by pleasure and pain.’ (1) 

Cbm* — ‘ This body is mortal’ — i,e*, capable of 
Death. Tou think that the Self, that I have des- 
cribed as located in the eye, and as being of the 
nature of serene bliss, is beyond destruction. Just 
listen to the reason for this : This body, that you 
see, is mortal — perishable. It is always held by 
Death. If it were said that it dies only at certain 
times, then the fear of Death would not be m 
great, as it is when it is said that the body is always 
hdd^ hj Death, — which particular way of saying 
■ series to remove all attachment to the body. 
Hence, it is said ‘ It is held by Death* Being free 
from all attachment to the body, the ego returns to 
■its, own pristine' purity. The ‘ body’ spoken of here 
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is meant to be taken together with the organs of 
sense, the mind, &c., &o.; and this body belongs to 
the Immortal serene Being, which is comprehended 
as located in three places, and which itself is free 
from death and other such like properties as 
pertain to the body, the mind and the sense-organs. 
Though the mere mention of ‘Immortal’ implies 
the absence of body, yet the separate mention of 
‘incorporeal’ is meant to show ‘that It is not 
partite and corporeal’ like Air. The body is the 
substratum of the experiences of the Self; or, it 
may be said to be the substratum of the Self itself, 
the Thinker, in the order of'— Fire, Water^ Food 
&c. And since the body occupied by the Self is 
always held by Death, and affected by pleasure 
and pain, as being brought about by means of 
virtue and vice, — therefore the corporeal Self^ 
occupying it, comes to be affected by these. The 
fact of the Self being corporeal consists in its 
mistaken identification of itself with the body ; 
hence ‘ the corporeal Self is held by pleasure and 
pain.’ It is a well-known fact that for the Being 
that is corporeal, there is no freedom from— or 
removal of — the series of pleasures and pains, as 
brought about by connection with, or separation 
from, the external objects of sense, — the Self, al! 
the time, thinking of such connection ' and separa- 
tion to belong to itself. When however the Being 
is free from the body — when its false notion of 
identity with the body is set aside by a proper 
recognition of its own true incorporeal character , 
— , pleasure and pain do not touch It. The root ‘to 
touch " is to be taken with each member of the 
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in the one ; jnst as in the passage one should 
not converse with the mlechchha, impure and 
unrighteous people.’ Pleasure and pain are 
the effects of virtue and vice ; freedom from the 
body is the real nature of the Self ; and as such, 
there being no possibility of virtue and vice, very 
much less is the chance for any effects of these ; 
hence, ‘ Pleasure and pain do not touch it.’ ‘ If even 
pleasure do not touch the incorporeal Self, then it 
comes to what Indra had said — that ‘ in that case, it 
reaches utter annihilation. This does not affect the 
case; because, what is denied here is the existence of 
such Pleasure and Pain as are brought about by 
virtue and vice — ‘ Pleasure and Pain do not touch 
the incorporeal &Z/.’ Because the word ‘touch’ is 
always found to be used in connection with such 
things as are liable to appear and disappear ; 

gf., cold touch, the warm touch while 

the warmth and brightness which are in- 
herent in the Fire (and as such not appear- 
ing and disappearing), are not referred to by 
* touch.’ Similarly, the Pleasure, in the shape of 
Bliss, which naturally belongs to the Self, — like 
the warmth and brightness of the Sun— is not 
what is denied here (by the denial of touch ) ; 
because, of such Srutis as ‘ Brahman is Conscious- 
ness, Bliss. ’ ‘ Bliss is Brahman ’ and so forth ; 
and in this work too, it has been said ‘ the highest 
is Bliss. ’ The highest and pleasure being one 
and the same, — there being no difference between 
the two, inasmuch as both are equally uncognis- 
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able or cognisable only in their natural forms, — - 
this cannot be what is desired by Indra ; because 
he has already said that, ‘ then It does not know 
itself, as fMs is /, nor does It know these beings ; 

* it has reached utter annihilation, and I see no 
good in this which shows that, that which Indra 
wishes to know Hs that which knows itself and 
also the living beings, which is conscious of no 
pain, and wh ich obtains all worlds and all desires 
by means of knowledge. ’ It is true that such is 
what is desired by Indra, who thinks that ‘ these 
beings are separate from myself, all worlds and 
desires are other than myself, I being the master of 
all these ’ ; but this is not what will do him any 
good; what is good \foT Indra is to be explained by 
Prajdpati. What Prajdpati means to explain is 
■that what is good for Indra is the realisation of the 
Self, as being incorporeal, like the A'kdsa, and which 
is the Self of all worlds and all desires, and not as 
something other than his own Self, like the obtaining 
of the kingdom by the king. Such being the case, when 
the Self is one, what could know what as ‘ this is I’ 
or that ‘ these are the living beings’ ? But, in accord- 
ance with this theory all the Sruti passages, — which 
declare the equipment of the ego with ‘ women, con- 
veyances and the fact of his being * desirous of the 
world of the Fathers fee.,* and lastly the fact of its 
being ‘ one * &c., &c., — would not be explicable. Not 
so ; because there is no contradiction in the fact of 
the Self of all obtaining all the results ; just like the 
fact of all such substances as the jar &c., belonging 
to clay. If it be urged that * if it be the Self of all, 
then it would be connected with pain also,* — we deny 
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this; because pain too being the Selfj there is no 
contradiction in this. As a matter of fact howeYeXy 
all pain is imposed upon the Self by the assumption 
of Ignorance, just as the imposition of the character 
of the serpent on the rope.' And inasmuch' 
Ignorance, the cause of pain, is destroyed by means 
of the cognition of the true nature of Self, there is not 
the slightest chance of any pain affecting the Self. 
On the other hand, such desires, as are due to the Yoli- 
tion of pure and are resident in the mind 

alone, with regard to all objects, liaTe a connection 
with the body of the ^ Lord. And the theory of the 
Vedanta is that it is the Supreme One, which be- 
comes the enjoyer, through the limitations ; and 
consequently, all usages based upon Ignorance 
refer to the Supreme Self alone, and to nothing 
else. ‘By speaking of the person that is seen in the 
eye' what was meant by Prajapati was the 
shadow-Self, and it was something else that 
was spoken of in connection with dreams and 
deep sleep ; and none of these three mean the 
Supreme Self as characterised by freedom from 
evil &c./~-such is the view held by some people, 
who explain, in the following manner, the pur- 
pose of the instruction of the Self in the shapes cf 
the shadow &c : ‘these are explained in the begin- 
ning, with a view to avoid the confusion in the mind 
of the listener who is addicted to external objects of 
sense, by the hearing of an extremely subtle object, 
in the shape ;*of the Supreme Self, which is highly 
incomprehensible. Just as, on the second day of the 
month, one who wishes to show the thin crescent of 
the moon to some one, begins with pointing to the 
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branch of the tree in front of the moon : ‘just look 
herej there is the moon, then he points to another 
higher object, such as the top of the hill, and going 
on in this manner, he points out the moon ; and then 
the other person sees the moon. In the same 
manner, it was not the Supreme Self, that was 
meant by Prajwpati to be expressed by the three 
expressions, ‘the person in the eye &c’; in the 
fourth expression, the listener is carried beyond the 
mortal body, to incorporeality, the form of pure 
light ; in which one becomes the best of men play» 
ing and enjoying the company of women &c» 
Well, certainly this explanation is very pleasing 
to the ear ; but such cannot be the meaning of the 
Text, ‘Why V Because if such were the meaning, 
then, — after having begun with the ‘ person that is 
seen in the eye,’ whereby the disciples comprehend- 
ed the Self to be the shadow, Prajapati thought 
this to be a miscomprehension on their part, and then 
with a view to remove this, he brought forward the 
example of the 'cup of water* and questioned them as 
to what they saw there &c,, &c., and then lastly 
explained them the instance of the 'adornment* &c., 
— all this would become meaningless, if Prajopati had 
wished only to explain the nature of the Self as being 
that of the shadow — ‘the person seen in the eye*. And 
further, when he himself would have declared a fact 
a reason would have to be given, as to why he 
wished to set aside that declaration ; and it would be 
necessary for himself to bring forward reasons for 
the removal of the conceptions of the Self, as the 
Self in dream and in deep sleep: But no such 
reasons are given ; thence, we conclude that 
B ; 







THl chha'ndogya upanishad 


Frajdpati did not mean to teach them the form of 
the Self to be the shadow in the eye. Secondly^ if 
the declaration were in the form that ‘ it is the 
seer that is seen in the eye then the said inter- 
pretation would have been right, because having 
mentioned ‘ this itself what Prajdpati declares is 
the seer. If it be urged that ‘ it is not the seer that 
has been mentioned in connection with the dream\ 
— we deny this ; because the sentences that 
follow are qualified by ‘ as it were ’• in ‘ sheds 
tears as it were,’ and ‘is conscious of pain, as 
it were ’ ; and it can be none other than the 
seer that moves about, in a dream, attended upon ; 
because, this fact is established by reasoning, 
in another Bruti passage : ‘ Therein, is the 
Purusha self-luminous. ’ Though during a dream 
the person is conscious, yet that consciousness 
does not serve as an organ for the perception of 
the dream experiences ; this consciousness being 
itself only perceptible, as the substratum of the 
impressions left by the waking state, just like a 
coloured piece of cloth ; and this does not go 
against the self-luminosity of the seer. Thirdly, 
both during the waking and the dreaming states, 
one knows the living beings and himself~as 
these are living beings’ and ‘ this is I and it is 
only when there is the chance of a thing, that 
there can be any denial of it, — such as ‘ it knows 
not &c.* Similarly, it is only for a conscious 
being, who has a body, that there is no freedom 
from pleasure and pain due to Ignorance ; having 
said this, it is added that for the same conscious 
Being, when without a body, just as knowledge 
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•appears, the contact of pleasure and pain is 
'denied^ — ^the denial being only of such pleasure 
■and pain as there was a chance of — by the 
-sentence ‘ the incorporeal Being, Pleasure and 
Pain do not touch. ’ And it is proved in toother 
'Sruti that * one and the same Self moves along un- 
touched, in both the waking and the dreaming 
states, just like a large fish. ’ It has been said that 
^ the Serene Being rising from the body, enters 
into something else, rejoicing with women &Ct, — 
and this something else, is apart from the Serene 
Being spoken of as its substratum, and this is the 
best Purmha* * But this is not true; because, even 
in the fourth explanation, it is explained as * This 
it is. ' If something else were meant, then PrajA-- 
pati could never have expressed it as before, and 
thus told a lie : and further the charge of falsehood 
would also apply to the declaration. * That thou 
art, ® which has been addressed to one, who has 
entered into the body, which is a modification 
■of his Self, after such entrance has been explained 
as belonging to Pure Being, the Creator, who 
is something other than Fire, Water and Pood. 
For, the proper form of declaration would have 
been~Mn that, wilt thou ^ be rejoicing with 
women if the best Purusha were some- ^ 

thing other than the serene ' and blissful Being. 

^ And again if the ^Highest' were something other 
than the human Self, then the instructions 
could never have concluded with ‘all this is the 
Self alone/ after having taught' that ‘ It is I tha ■ 
am in the Highest/ And also we have another 
.Sruti passage declaring — ‘There is no seer other 
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than this &c:, &c/ Nor could the word ‘Self’ be 
used in all Srutis, with regard to the Supreme BeiB,g, 
if the coimter-Self (ego) ef all creatures were not 
the Supreme Being itself. Therefore it, is establish- ■ 
ed that the Self, treated of here, is one only. Nor 
does worldliness belong to the Seif; because, the 
world is simply imposed upon the Self, by Igno- 
rance. Just as the misconceptions of serpent, 
silver and dirtiness with regard to the rope, the 
mother-o’-pearl and the sky, cannot be said to 
belong to these latter. By this has been explained 
the sentence that ‘for the bodied being, there is no 
freedom from pleasure and pain.’ And it has also 
been established, as mentioned above, that it 
becomes ‘conscious of pain, as it ivere^ and not that 
it really becomes conscious of pain. It is only 
because such is the explanation, that in the case 
of all the four explanations, Prajdpati adds: ‘this 
is the Self, the Immortal &c.’; even if ^Prajdpati'' be 
taken as a hidden name of the S'rw, then too the 
declaration could not but be true; and it is not pro- 
per to assert this to be false, on the ground of some 
false reasonings ; because there is no authority 
higher than the SriUu If it be urged that ‘it is an 
unmistakeable fact of perception that the Self is 
really conscious of pain — we deny this; 

because such consciousness of pain too maybe 
explained as other sense-cognitions, such as ‘I am 
free from old age, I am. old, I am born, I am long- 
lived, I am fair, dark, dead and so forth.’ If it be 
said that *all these are true*,— (We reply) the truth 
is really very hard to comprehend ; so much so 
that even the king of the gods, though instructed, 
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of the , instance of. the • cup of ■ water, as.;.': 
tO': the imperishable character of the Self .yet:.: 
become confused^ - and said, ‘It is really annihilate, ■■ 
ed.’ And the greatly intelligent Virocham too, the 
very son of Prajdpati himself, understood the body 
itself tO' be ' the Self. And it is in this ocean of . 
Inara's fear with regard to the perishability of the 
Seif, that the atheists IiaYe been drowned. So too, 
the Sdnkhyas^ even after they have comprehended 
the Seer to be something apart from the body, 
leave hold of the authority of the scriptures, and 
so stay behind in the regions of Death as charac- 
terised by other theories. So too, the other 
philosophers, Kanctda and others, have busied 
themselves with purifying the substance of the 
Self as endowed with nine different properties of 
the Self, — just like the washing of the reddened 
cloth by means of different salts. So also the 
sacrificists — mhnd?nsakas — having their minds 
withdrawn from the wordly objects, though resting 
upon the authority of the Veda, look upon the 
Supreme Reality of the unity of Self as annihilation, 
like Indra, and so keep moving up and down by 
means of pulley, as it were. What then is to be 
said of other insignificant creatures, devoid of 
wisdom, who, by their very nature, have their 
minds conquered by the external objects of the 
world ? Therefore, the Supreme Reality of 
the unity of Self can be rightly compre- 
hended only by those Paramahansa — Renunci- 
ates, who have renounced all desire for the 
external world# who have nothing else to fail 
• back upon, who have accepted the highest 



THE OHHA'NDOGYA UPANISHAB 


state of life, who are engaged only .with the- 
conception of the YMi^nta, — the highly revered 
ones, following, as they do, the doctrine laid down 
by Projdpati in the four aforesaid sections : and 
hence to-day too, it is only such revered ones, and 
none others, that teach this doctrine* 

‘Unbodied is Air, A'kdsa, Lightning, and 
Thunder, — all these are without bodies, Now, as 
these, rising above that A'kdsa, and having 
reached the highest light, appear in their own 
form, {2 ) 

Com . — An example is brought forward to show 
how> after rising above the body, the Self reaches 
its own form, — the Self being the incorporeal 
serene Being, being falsely identified through 
Ignorance with the body, and thus appearing as 
bodied. The Air is ‘ unbodied — i.e., without a 
body consisting of the head, hand &g. ^ The A'kdsa 
Lightning and Thunder, — ail these are without 
bodies/ And just as at the end of the purpose of 
these, in the shape of rain, rising above * that 
A'kdsa ’~the Sruti on earth speaking in this 
manner of the A'kdsa of the heavenly regions — , 
these-— ^A'kdsa and the rest --“have been reduced to 
one form, not being recognised in their respective 
^ forms of air, &c*,'as being reduced to the one form 
of A'kdsa ; just as -the serene Being, in the state of 
' 'Ignomnce, Is- ' reduced to the state of the body ; 
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plishment of rain. How is this accomplished ? 
When the winter has passed, they reach the 
* highest light * of the Sun — i.e., coming in contact 
with the heat of the summer Sun, they are 
separated, and tlius appear in their own respective 
forms of the ‘ Purovdta' &c.» relinquishing their 
former calmness ; the reverting to the state 

of the earth, the mountainr the elephant &c*, the 
lightning to its own condition of streaks of lights 
the thunder to its state of thunderings and thunder- 
bolt, — all these appear in their own respective 
forms, oh the approach of the rainy season. 


3tt: mart 

PPI- !l ^ II 

‘ Thus does this serene Being, rising above this 
body, and having reached the highest light, appears 
in its own form. That is the highest person ; there 
he moves about, laughing, playing and rejoicing, 
be it with women, or conveyances, or relatives, — 
not minding the body in which he was borm Lika 
the horse to the cart, so is the Prana attached to 
this body/ (3) 

Com . — Just as in the example cited, air and tlie,^ 
rest are reduced to the form of so in the 

same manner# the serene Being, the human SouL 







imii 


in Its own nature, is the best, in 

the perishable and the Imperishable, the manifested 
and the TJnmanifested. This serene Being is 
described in the BhagavadgUa. That serene Being, 
resting in its own nature of the universal Self, 
‘moves about,’— sometimes as hidra &c., laughmg , 
or eating all desired foods, high and low, sometimes 
playing and rejoicing with women &c., only in tne 
mind, these being created in the mind by the mere 
force of will, these women &c.,— being those ot 
the regions Of Brahman, or of this world ; not 
thinking the body that is born of the connection 
of man and woman, or that which was born 
for himself— i.e., into which he was born ; as any 
thought of the body would only cause pain ; as the 
»hodv abounds in pain. ‘If he does not mind that 
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which has perceived, then he ceases to be 
omniscient.’ That does not touch the position ; 
because the mistaken notions, though the body was 
bom, have all been destroyed by knowledge ; hence 
the body is as good as unknown, and as such the 
not thinking of it does not mean any lessening of 
his omniscience. For certainly, that which is 
experienced by the intoxicated person, or by some 
one under the evil influence of a planet, is not 
necessarily to be thought of, even after the 
intoxication, or the planetary effects have passed 
off. In the same manner, in the present case, that 
which is experienced by wordly persons, under the 
influence of Ignorance, does 'not affect the univer- 
sal Self free from the body ; because of the absence 
of Ignorance, the cause of these. Those true 
mental desires, covered by untruth, that are experi- 
enced by such persons as have washed off all taint 
of Ignorance, are connected with the aforesaid 
universal Self, inasmuch as they owe their mani- 
festation to Knowledge ; and hence these are point- 
ed out simply with a view to eulogise the Know- 
ledge of Self ; hence, the explanation given is a 
very proper one : ‘ those in the world of Brahman^ 
&c/ which means that wherever they may be, they 
turn out to be in Brahman alone, because Brahman 
is the Self of all, ‘Being only one, — not seeing 
anything else, not hearing anything else, not 
knowing anything else, that being the highest — 
and yet rejoicing in seeing the desires of the world 
of Brahman and also those of this world, is a 
contradiction : the one not seeing anything else, 
and at the same time seeing sdmethiog else.’; This. 
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is no fault ; because this objection has been met 
and set aside in another Sruti passage : there being 
no destruction of the sight of the seer, he appears 
to be seeing ; and he is said to ‘ not see \ because of 
the fact of the non-existence of the desires apart 
from the Self. Though even in deep slesp^ as in 
the liberated state, the absence of any second is 
common, — as it has been already declared — ‘where- 
by would it see what ? ' And Prajdpati has also 
said how the Purusha in the eye appears, being as 
he is incorporeal and free from evil, &c., &c« And 
now begins the description of this Purusha as he is 
directly seen in the eye. Now what is the cause 
of seeing him in the eye? This is explained by 
means of an example : just as the horse, or the 
ox—the word 'Prayogya ’ meaning that which is 
yoked — , is attached to the cart— the word ‘ A'char^ 
ana ’meaning that by means' of which one moves 
along — , for dragging it along ; so in this body, 
which takes the place of the cart, ‘ Prdna\ with 
its five-fold functions, together with the Mind and 
which means the Conscious Ego, with its 
Self covered over by the two faculties of cognition 
and action — is attached, for the purpose of experi- 
encing, the results of its past deeds. The Prana is 
appointed to the functions of seeing, hearing and 
motion by the Lord, just as the general manager is 
appointed to his functions by the king ; — the ideas 
working in the mind of the Lord, being ‘where shall 
^ I go after death, wherein, during rest, shall I rest ’ 

; as declared in another Sruti. And it is of this. 
Pfdm^ that the sense. , of sight, the eye, is a part, 
being tbe means of perceiving colour. 
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^ ^ iff ®nc?tT TT^^rq' 

^ ^ 3TTcnrsfi?oqT|f^ ^ 

igqcrpftfe ?T 371^7 srqcrrFf 11 g 11 

/■ entered into A'Jcdsa. 

ttoat IS, the person in the eye, and for his vision is 

knows, ‘may I smell this’, that 
IS th^elf, the nose being the organ of his smell- 
mg. He who knows ‘may I speak,’ that is the Self, 
speech being the organ for his speaking. And he 
who knows may I hear this,’ that is the Self, the 
ear being the organ of his hearing.” (4). 

Com.— When the eye has entered into A'kdsa 
ue., the space in the black pupil of the eye in 
the body— ‘ then that is the unbodied person in the 
eye, which forms the subject of the discourse, and 
for his perception of colour, the eye is the organ. 
The Supreme Incorporeal One is perceived therein 
by means of sight, for the sake of whose vision the 
organ of vision is put in the body. The assertion 
of Prajdpati that ‘ he is in the eye’, refers to all 
the organs of sense ; since the' perceiver of all 
sense-objects is the same person ; the ‘eye’ being 
specially mentioned in the Srutis, simply because 
It IS m the eye that he is seen most distinctly ; as 
says the Sruti ‘ what I have seen, becomes the 
true . And again one who, in this body, knows 
may I perceive good, and bad smell,’ that is the 
Self ; and for his perception of smell, the nose is 
the organ. One who knows ‘ may I say this speech’, 
that is the Self ; and for the accomplishment of his 
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action of saying, speech is the organ. One who 
knows ' may I hear’, that is the Self ; and for his 
hearing the organ is the ear. 

One who knows ‘may I think’s that is the Self ; 
the mind is his divine eye. And it is by means of 
this divine eye of the mind, that he sees the desires 
and rejoices, (5) 

Cbm, — One who knows * may I think this/ — 
i,e,^ think with the mind alone, free from any 
contact: with the functions of the sense-organs — , 

* he who knows thist that is the Self ; since such is 
the expression in every case, it follows that 
Knowledge, or Consciousness is the form of the 
Self, Just as when it is asserted that * that which 
shines in front is the sun, that which shines 
to the south, to the west, to the north, and 
upwards, is the Sun/ it follows that brightness is 
the nature of the Sun. The organs of sight &c„ the 
the rest, are for fulfilling the functions of 
seeing and the rest ; this fact being inferred from 
the capability of the Self. While the fact of the 
Seif being an agent of cognition is based upon its 
mere esse and not as its function ; just as bright- 
ness of the Sun is based upon its mere existence, 
and is not a function of it. Mind is the divine eye- 
of the Self— divine means ‘ extraordinary/— 
unlike the other organs ; and ‘ eye ’ means that by 
means of which^^' one 'sees. • All the other senses 
function only- at 'the present time ; hence they are. 
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not divine ; while the mind is an organ of percep- 
tion extending over the three periods of time, free 

mg all subtle and distant objects ; and as such, it 
n= , called the divine eyed The Liberated One, 
having reached his own form, freed from the body 
proceeding from Ignorance, havinv 
reached uae state of the universal Self, becoming 
pure like the A'kasa, the Lord of all, with the sole 
limitation of the mind, sees all desires, by means 
his Lord of the mind, whose vision extends 
like the light of the Sun, and thereby rejoices. 

snrn-: ^ ^ ^ ^ 

^ II ^ II 

‘Those that are in the world of Brahman. 
Ihe i3enas meditate upon this Self. Therefore, all 
worlds and all desires are obtained by them. And 
he^ who knows this Self, and understands It. 

taZaf 

Jrrajapaii,—yea Prajapati said this. ( 0 ) 

aom.-It is now explained what these ‘ desires’ 

are: Those desires ‘that are in the world of 
Brahman ’ hidden, like golden treasure, beneath 
the false attachment to external objects, —such 
are the desires that the Liberated One obtains. 
And because this Self was explained by JPrajapati 
to Indra, therefore the gods, having heard of It 
from Indra, even now, meditate upon that Self. 


ill 

ll; 


will 


R- 
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And because they meditate upon It, therefore, all 
words and all desires are obtained by them. The 
meaning is that the result for which Indr a dwelt 
with Prajdpati as a religious student, for a hundred 
and one years — that result was obtained by the gods. 
It may be urged that ‘ such may be the lot of the 
lucky gods, but it cannot belong to human beings 
of the present day, because these latter have short 
lives, and little understanding ; * hence it is added : 
He obtains all worlds and all desires, even now-a- 
days, — one who knows that Self, like Indra, &c., 
and understands It. Thus in general did Prajdpati 
say. Therefore the knowledge of Seif, and the 
actiuiring of the results thereof, belong equally to 
all men. The repetition is meant to point out the 
end of the sectiom 


Thus ends the Twelfth Khanda of Adhydya VIIL 



ADHYA'YA VIII 


KHANDA XHI, 


II ^ I) 

Variegated; 

from the Variegated, I come to the Dark ; shaking 
off aU evil, as the horse shakes off its hairs, -and 
as the moon freeing itself from the mouth of 
SaA«,-so shaking off the body, and having fulfill, 
ed all ends, I obtain the uncreated world of Brah- 
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the Brahman in the heart. That is to say, for this 
reason, I come to the variegated Self, in its own 
natural form. It is next explained how ‘I reach 
the variegated world of Brahman : Just as the 
horse, shaking off its hairs, removes its fatigue 
and also dust from hairs, and becomes clean,— so 
having shaken ofif ail evil in the shape of Virtue 
and Vice, by means of the Knowledge of Brahman 
in the heart; and as the Moon, freeing itself from 
the mouth of R&hu, becomes bright, in the same 
manner, having ‘shaken off" — given up — the body, 
the receptacle of all evil, and having, by means of 
meditation, my ends fulfilled, I reach the ‘uncrea- 
ted eternal— world of Brahman. The repetition 
IS for the sake of the closinsr of th 0 inxfmf.Tn 


ADHYA’YA Vill 


KHANDA XJV, 


^IcJtT JT3nt}%: 

'iTHf ^ Hfi g 

;iTsf5iTrFi 


That which is called A'kdsa is the revealer of 
es and Forms ; and that within which these 

mtained that is .SraAman, the Immortal, the 
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Self. I come to the assembly of Frajdpati, to the 
house. I am the glory 6f the Brdhmanas, the glory 
of kings, and the glory of the vaisyas. I wish 
to obtain that glory ; I am the glory of glories. 
May I never go to the red and toothless, though 
devouring, slippery abode,— j/ea, may 1 never come 
to it, j 

Com.-~'A'kusa’ is meant to point out the defini- 
tion of Brahman, for the purposes of meditation. 
‘ That Self, which is called in the Srutis ‘A'kdsa',— 
because like A'kdsa, it is incorporeal and 
subtle~that is the revealer or manifestfir. rvf 


wliicti are like the toam of water. And that 
Brahman wherein these Names and Forms 
are located,— that which is witliin these Names 
and Forms, untouched by these,— that is Brahman, 
different from Names and Forms, untouched by 
Names and Forms, and a revealer of these ; such 
is Brahman. This it is that has been described in 
the Maitreyi Brdhmana, — the One all-pervading 
entity, being Consciousness alone, It is always in 
the form of Consciousness, Thus the two sections 
become reconciled. It is explained how this is 
understood. ‘ That is the Self’: ‘The Self, of all 
creatures, the counter-consciousness, is self-cognis- 
able ; and it is in the form of this Self, that it is 
comprehended that the incorporeal and all- 
pervading Self, like A'kdsa, is Brahman. And that 
^Q\t-Br dhrnan is immortal, never capable of death. 
Then follows a mantra, Frajdpati here is the four- 
faced Brahma— 1 come to his assembly, his house 
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prepared by the Lord. And further, I am 
■— the Self of the BrCihmanas ; sine; 
Bruhmanas that particularly meditate 
therefore I am their glory ; so also of k 
vaisijas. Since these too are entitled to st 
tation, therefore I am their Self. ‘ I wish 
that^ glory.’ ‘lam the glory ’--Self- 
glories’ j.e., of the selves, in the 
of the body, the sense-organs, thi 
and bucldln. It is explained why 
to this, &o., &c. May I never come to the 
—in colour resembling the ripe plum, 

‘ (ulatka ’—tooth-less— and yet "adatka’~di 
female organ (which devours or destroys tl 
strength, knowledge and virtue of those 
addicted to it) , ‘ Undu ’ slippery, — ‘ sySta 
The repetition is meant to show the extrer 
desirable character of the ‘ abode. ’ (The r 
of the last sentence being ‘ may I never 
again.’) 


Thus ends the Fourteenth Khunda 
Adhydya VIII. 


SilBIM 



ADHYA'YA Vlli 


KHANDA XV. 


sr^nqrarm ng: 

3!l"q'.-c§;^i5'W4lcq wf^^TR gn: sRTf^^rofrfSraJi^ 

?TITl%5T’Rlf|^-. ?S5Rl^p?qKf5f cftq'yq: ?T 
^qwiT^^nf ^7 R 3?R^ ^ ^ 

M tt 

‘ This Brahman declare^ to PrajCipati, Prajapati 
to Mann, and Mann to his children, one who has 
studied the Vkia at the place of a Teacher, accord* 
ing to the prescribed rule, during the time left, 
after performing the duties, to the Teacher, and 
having obtained his discharge, settled in his house, 
studying the VMm in some sacred place, and has 
begotten virtuous sons, having withdrawn all his 
senses into the Self, never giving pain to other 
creatures, except at certain specially ordained 
places and times,— one who behaves thus through* 
out his life, reaches the world of Brahman^ and 
doGvS not return, — yea, he returns noV (1) 

Conu — This Philosophy of the Self— with all its 
accessories — together with the eight-sectioned 
treatise beginning with an explanation of the 
syllable ‘Om’ and treating of all its various medita- 
tionB—Brahman, Hiranyagarbha, or the Supreme 
Lord, declared to Prajdpati, i.e., to Kasyapa. 
JCa 8 ya 2 m declared it to Manu^ his son, and Ma7iu to 
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his children. Thus then me .... 

Upanishad, having passed *^"7® ® 
traditions has come down to ^ ^ 

urged that ‘ as the science ot the S.lf has been 
revealed in the 6th, 7th and 8th Adhyayat,, a. 
leading to a desirable result, it would seem that 
sacrifices have no use’ ; and with a vmw 
all notions of such uselessness, itas added h w 
sacrificial actions, when performed 

.._i exceptionally good results. ^ Having 

the VSda, together with its meaning, at the 
a Teacher, according to the prescribed 
W^ith a view to show that attend- 

■ 1 important than all 

Ll the Srutis, it is added : 
V^da during the time that is left, 
of the duties to the Teacher.’ 
._j studied by one, keeping 
limits of prescribed conduct, 
3 of a Knowledge of sacri- 
be obtained by any other 
duly discharged ’—he., 
iry into the nature of 
aving returned from the Teacher s house 
g a wife in accordance with proper 
■and then settling as a house-holder, duly 
i in the performance of all prescribed 


bri^g about 
studied 1 
place of 
rules of study 

ing upon the Teacher, is niore 

other duties laid down in 
‘having studied the , - > 
after the performance 
The Veda being thus 
strictly within the i*- 
brings about the result 
fices, which can never 
means. ‘ Having been 
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sons, and prepared virtnous disciples — , 
keeping them controlled within the limits of 
•virtue— , having withdrawn all his senses within 
the Self, — /.c., Brahman in the heart, — which 

also includes the renunciation of Actions — , not 
giving pain to any creatures, either moving or 
unmoving, except at specially ordained times and 
places. ’ All this belongs equally to all men, in 
whatever state they may be ; other sruth declaring 
the Impropriety of giving pain to any creatures, 
except at the times and places specially ordained 
in the scriptures continuing a house-holder, and 
being entitled to, and , duly performing ail these 
duties, throughout his life— e., one who behaves in 
the aforesaid manner, all through his life, — reaches 
the world of Brahman on the death of the body ; 
and he does not turn to a body again; because such 
return is distinctly prohibited^ That is to say, 
having reached the world of the caused Brahman 
by way of the 'Light’ &c, he continues to live in 
that world, so long as that world lasts; and before 
this he does not return- The repetition is meant to 
point to the end of the TJpanishad-Philosophy* 


Thus ends the Fifteenth Khanda of Adhyctya VIII. 


Peace to all Beings. 


Thus ends the Chhdndogya Upanishad^ 





It hus b€e7i the soldce of My^ life, 
It will be the solace of my death 


SCHOPENHAUR. 


UPANISHADS 
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